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FOREWARD 

When Mr. Rtilia Ram Kashyap was appointed 
Hansraj Scholar in Ancient Indian History for 1938-1939^ 
he chose for his subject the Vedic Origins of Zoroastrian- 
ism. The following pages embody the results of his 
studies. The similarity between Zoroastrian and Vedic 
concepts and institutions has often been commented 
upon by earlier writers. It was, however, left to Mr 
Kashyap to pursue this subject more thoroughly than 
had been the case so far, by confining himself to a 
comparative study of the Vedic Samhiias and Parsi 
scriptures. As the result of his studies, he has been 
able to furnish a more satisfactory Vedic basis for so 
many of the Parsi concepts. Particularly valuable are 
his findings of the fragments of Vedic hymns in the 
Zoroastrian scriptures in one form or another. His 
unearthing of the Gathic references to the Vedas opens 
out a new chapter in our study of Parsi origins and 
would, I am sure, interest students of the Vedas and the 
Parsi scriptures alike. He has further tried to show 
that the Parsi concept of the Supreme Being can be 
traced down to its Vedic foundation. In doing so he has 
taken ample advantage of the works of many eminent 



( viii ) 


savants, European and Indians, alike, whose valuable 
studies in comparative philology and Zoroastrianism 
entitle them to a high place among Indologists. 

This thought provoking volume would, I hope, 
further the cause of Indo-Iranian scholarship. 

It would bring home to the general reader that not- 
withstanding the great distance that to-day seems to 
keep the believers in the Avestan scriptures apart from 
those who follow the Vedas^ many of the religious beliefs 
of the Parsis undoubtedly hearken back to the times 
when both drew their religious inspiration from the 
fountain head of all religions, the Vedas, 

Dayanand Anglo- Vedic College, 

LAHORE. SRI RAM SHARMA. 
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CHAPTER I. 

SIMILARITY OF THE AVESTAN 

AND 

THE SANSKRIT LANGUAGES. 

Scholars have recognised great similarity 
the word vocabulary and grammatical laws of 
Avestan and the Sanskrit Languages. 

(I) Word-similarity. 

In order to discuss this item we shall subdivide! 
same into six headings and treat them as follows 

(a) Words essentially the same. 

Let us first quote some words which have ji 
the same form and sense in both tlif. 


-6. =sorceror ; 

3. mother ; 

4. ^ = garment ; 

5. ^ = messenger 

6. ^ = body ; 

7. ^=is ; 

8. ^ =also; 


=and ; 
fT =or, else ; 

along, after, 
according to ; 
3Ttr=away, ojBT; 

^ = hither, from, 
to, until ; 

^ =unto, in ; 
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17. TT|^=two protectors ; 

18. I not, negative 

19. prefix; 

20. ^^=so, thus, but, 
then, now etc. ; 

21. that, when, 
f or ; 

22. who, which ; 

23. whosoever, 
any whatever ; 

24. ^^=when; 

25. ^ =to subdue; to 
meet together ; 

26. ^=Corn, grain, 
barley; 

27. ^T=togo; 

28. rel. pron.who, 
which ; 

31. ^=evil, bad, 

wicked. In Sanskrit 
pain, trouble. 


32. chariot. 

33. ^^T=to decay. 

34. = other, alien. 

35. = mutual, 
one another, other, 
the one ... the other, 

36. water. 

37. 3Ttn:=last. 

38. having stre- 
ngth ; strong. 

39. ^=down. 

40. ^3TT?i;=then, therefrom, 
on that account, there- 
upon, while, but etc. 

41. ^T + i:=to come. 

42. = to come. 

43. 3rpjcg=to praise. 

44. ^=to go. 

45. ^=The Vedic god 
Indra. 

46. ^==gone, 

47. f^r=this, that. 

48. arrow. 




In these words not the slightest difference is 
discernible in the Avestan and the Vedic languages ; 
they are essentially the same both in form as well 
as meaning. The above list is by no means exhaustive 
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but is meant to be simply illustrative. 



(b) Words differing only in one letter but 
meaning the same. 

The simplest philological process is the alteration 
in one letter only — be it a vowel, a dipthong or a 
consonant of a word without effecting the sense of the 
meaning m the least. Some such words may here be 
listed as occurring in the Avestan and the Sanskrit 
languages, for this list will show how slightly only 
have some words suffered during their passage from 
one language into the other, 

Avestan. Meaning. Sanskrit. 

1. ^1% = Tvinjjs = 

2. = wood = 

3. JRr = differently = 

4. mk = To of- 

. Tood = 

^ — down =; 

% = now =5 

9. fT:T = father == 

“ before = 

1. spirits = 

2. 3?^ =: Q A2iura, Lord, 

O A sura I = 3?^. 

3. grsT = whither = ^ 



Avestan. 

Meaning. 

Sanskrit. 

14. 



whom = 


15. 


= _ 

voice == 


16. 


= ■ 

I shall go = 


17. 

mi 

= ' 

so == 

m. 

18. 


== 

what, which, 





whatever ; = 


19. 


=: 

or = 


20. 

m 

= 

as, so that, than, 





like, as if etc. = 


21. 


== 

where ; = 


22. 


= . ' 

as long as, 





as far as, up to ;= 


23. 


= ■ 

a youth = 


24. 



to worship, to 





adore, to sacrifice 





to = 


25. 


= 

(literally worthy 





of adoration) 





Yazata, deity, 





divine being ;= 


26. 


5 = 

to ask for, to 





request, to demand, 





to beg, to solicit == 


27. 


== 

Yima or Yama == 
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Avestan, 


Meaning, 


Sanskrit. 


= to join = 

30. = your, yours = 

Comparative philologists with Y^ska 
have recognised three main ways in whic 
a word are liable to get altered during its 

one language into the other. The above 

all the three as under : — 

(1) The dropping of a letter as thai 
of Sanskrit on its passage into tt 


(2) The coming up of a new letter as that of ^ i 
5^3? of Avestan as compared with its Sanskr; 
original^; 

(3) The change of one letter into another or tb 
droppage of one and the coming up of anothe 
in its place simultaneously ; as exhibited b} 
the change of ^ into 5[; on the passage of Sans, 
krit ^%g:.into the Avestan 

All these changes are found illustrated in the 
above list. 



(c) Words identical in meaning but differing 
in two letters. 

I,et us next follow the line of differentiation of the 
one language out of the other a step further. Here is 
an illustrative list of words differing in two letters yet 
identical in meaning : — 



Avestan. 


Meaning. 

Sanskrit. 

1. 


■ = 

bird = 


2. 



earth = 


3. 


= ■ 

door = 


4. 


.= 

way = 


5. 



a span length — 


6. 



of praise = 


7. 


== 

of bodies = 


8. 


=:■ ■ 

I == 


9. 



might come = 


10. 


= 

also ; = 

fX- 

11, 


■ = 

your) yours ; = 


12. 



ye, you; = 


13. 



front) 





forehead ; = 


14. 



when, since ; == 

w* 

15. 


= 

as long as; = 


16. 



worship, 





sacrifice = 




Avestan. 


Meaning. 

Sanskrit. 

17. 



purity ; = 


18. 

%% 

= 

if; 


19. 



to wear or 





put on = 


20. 



to, at, on, upon, 





in, against, up- 





to, towards, 





above, around 





etc. = 

srfJr. 

21. 


, = . 

to till, to work== 


22. 


= ■ 

to sit = 



Here we find that ^ and ^T, ^ and T 

and ’T, ^ and 


f, ^ and % are the pairs of letters the elements of each 
of which are liable to interchange places during the 
passage of a word from Sanskrit into Avestan. 

(d) Words identical in meaning but differing 
in three letters. 

A greater change, during the evolution of a new 
language out of an old one, is exhibited by those words 
which though yet bearing the same meaning have 
suffered a good deal of alteration, three of the original 
letters having been replaced. A list of some such 
words is given hereunder 



Sanskrit. 


Meaning, 




he sprinkles, 
of trees 
well-formed 
he rides to 
of beings 


Ahurian or 
Asuric = 

oblation = 

worthy of adora 
tion, worship ; 
adorable ; = 


worship, sacri- 
fice, praise, 
ceremony ; = 

estranged = 


3f«rr^!iT = one 
who has for- 
saken the 
road. 


unholy, 

impure 

standing 

between 






Meaning. 


Avestan, 


15. = childless = mwt, 

16. = envy = 

17. mr^ - stone, sky = 

18. = eighteen = 

19. = horse-stable = 

20. 3TfW = Innumerable = 

21. 3T|[^”cfd, = benediction, 

blessing = ^ + 

(Note : — In this word three syllables have changed a 


Here again we notice the pairs f and ^ and % ^ 
and W, ^ and ^ and ^ and the members of each of 
which are liable to change places during the passage of 
one word from one language on to the other. 


(e) More complex alterations in letters. 

Differences in word-forms without alteration in sense 
can become more pronounced. We need not prepare 
seperate lists for words differing in 4 letters, 5 letters 
and the like. The examples of and ^^^of Sanskrit 
becoming even and in the Avestan, or 

Sanskrit ^rsfTirt and WJlt becoming and 

respectively in tbe Avestan, sbonld suffice to convince 
all of the occurrence of this phenomenon. 


These four words do respectively mean (1) well- 
formed (2) a loving friend (3) we worship and (4) we 
carry. 

(f) Displacement of letters. 

Of greater complication is the phenomenon b 3 r 
which out of the letters in a word one displaces itself to 
occupy the place of another letter in the same word 
whereas this other letter occupies the place of the 
former. Even Yaska was well acquainted with this 
important philological occurence. Examples in Avesto- 
Sanskrit words too are not lacking. Thus Avestan 
and f%T Sanskrit both mean ‘the tongue’. Here ^ has 
become ^ and also displaced f to occupy the position 
thereof, which ^ had no other alternative left but to 
occupy the vacated place of wim evolving out of 
priest, furnishes another example of the pheno- 
menon, The final ^TT and the initial 3? changed places 
and the ^ instead of sticking on to the head of ^ felled 
itself down to occupy the feet of the preceding letter 

Displacement thus follows two courses : firstly it 
may mean mere slight shifting of the position of a letter 
as in the case of ^,of just discussed ; secondly it 
may have a far-reaching eiFect and result in one letter 
shifting itself on to the place of another which in its 



turn may come to occupy the vacated place of the 
former. This has been amply exemplified by the W 
and ^ of and and of 

(g) Corollary (Ahura Mazda). 

The important corollary worth being drawn from all 
this here is that the s? in ^ of ?Tf^can easily shift itself 
from this place on to making same sf and reducing 
the f into K which, according to the law governing the 
and ^ couple discussed in item (c) above, can easily 
become a The net result is the evolution of the 
Avestan Mazda out of Sanskrit under the effect of 
these two simple philological operations. Similarly 
the 1; and pair referred to in item (d) above causes 
the evolution of the Avestan Ahura out of the Sanskrit 
The two Avestan supreme words Ahura and 
Mazda are thus no other than the Vedic and 
which have followed simple philological laws discussed 
in the preceding items. 

Asura in Veda, Ahura in Mantra- Brahmana of the 
Sam Ved Samhita and Gobhil Grihya Sutra etc. as 
also in Avesta afford the strongest proof in favour of 
the above statement. 

(2) Similarity in grammatical laws. 

Jakson, that able disciple of Geldner, has beauti- 
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ftilly summarised the language similarity question on 
pages XXX to XXXIII of introduction to his grammar. 
Says he :~ 

The language of the Avesta is most closely allied 

to the Sanskrit In its phonology the Avesta agrees 

with the Sanskrit in its vowels in general In 

inflection the Avesta shows nearly the richness of the 
Vedic Sanskrit. There are three genders^ masculine, 
neutor, feminine ; likewise three numbers^ singular, 
dual, plural.......... There are eight well-developed 

cases of the noun and the adjective ; The classes 

of declension agree exactly with Sanskrit ; the method 
of forming comparison of adjectives corresponds. The 
numerals answer to Sanskrit ; except Avesta aeva ‘one’ 
opposed to Sanskrit eka, Avesta baevar— 1,0000,’ but 
Sanskrit ayuta. The pronouns closely resemble 

the Sanskrit The verbal system in Avesta and in 

Sanskrit are in general identical. The roots are chiefly 
monosyllabic and are subject to the same modifications 
as in Sanskrit. In votce^ mode and tense and in their 
conjugation^system the two languages quite agree. 

The endings show equal antiquity with the Sanskrit 

The Avesta possesses like facility with the Sanskrit in 
forming words by mems off prefixes, and by adding 
suffixes of primary and secondare 


same classes of compounds may be recognised in both 
tongues.” 

On the basis of Jackson and Kanga we can add 
that even in the case of Sandhi the rules do agree in 
the two languages although external Sandhi is almost 
absent in the Avesta. 

Chatter] ee, whose commentary on the Gatha, Parsees 
of today are enjoying so much, has recently pointed out 
that the absence of a grammer amongst the ancient 
Parsees is to some extent made up for by the rules of 
the elaborate grammer of Panini coming to our rescue 
in the case of the Zarathushtrian Gathas exactly as in 
the case of all Vedic literature. 

It is evident then that the Vedic language gave 
rise to the language of the Br^hminical treaties which 
developed into a phonetically different dialect — the 
Avestan used in Persia, and another much less diffe- 
rent language — the Sanskrit, used in India. Piniiii 
surely did frame grammatical laws applicable to the 
Vedic, the Upanishadic, the Gathic (Avestan), the classic 
and the modern Sanskrit. 

The Avestan is thus a genuine daughter of the 
Vedic language. 

(3) Metre-question, 

Jackson holds ^'The metres in which the 
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are composed have analogies in the Veda. Almost all 
the metrical parts of the younger Avesta are in eight- 
syllable lines.” 

Pt. Ganga Prasad in his “Fountain-head of 
religions” has quoted Mills as under 

“The Vedic hymns sung in metres are closely 
similar to those in both the Gath^s and the later 
Avesta.” 

Haug has laid much stress on GSyatrf dsurf, 
Ushnih asurf, Pankti dsurf metres being met with in 
both Yajura Veda and Zoroastrian Gathas but unfor- 
tunately this misled him entirely regarding the question 
of evolution of the religion. Instead of thinking that 
out of the 56 or more metres used in the Vedas the 
Iranian prophet utilised some three or four which 
were already known as Asuri metres, he committed 
the mistake of thinking Yajura Veda to be later than 
the Gdtha, quite contrary to all comparative philology 
as well as tradition both Indian as also Iranian. Let 
all remember that Veda gave rise to Brahmanas on 
the one hand and through them to Avesta on the 
other. Thus Avestd is later than Veda but earlier 
than modern Sanskrit. 

(4) Syntax i.e. Similarity in Sentence-formation. 

. Kanga, the great Parsee grammarian, lexicoera- 
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pher and Avestan commentator, has discussed the 
similarity of arrangement of words in a sentence as 
met with in the Avestan and Sanskrit languages. 
Instead of quoting rules and examples as done by him 
we propose to quote samples of sentences from the 
sections of the Avesta belonging to seperate ages and 
give their Sanskrit parallel or shade which will prove 
more interesting and will also convince the readers of 
the similarity far more easily and effectively. 

(a) Yasna Haptanghaiti, 

This Yasna of seven Chapters is usually taken by 
Avestan scholars to be the oldest piece in Avesta next 
only to the Gathas. Gathas comprise seventeen Chap- 
ters of the Yasna — the sacred element in the Parsee 
Scripture — out of 72 chapters of which chapters XXXV 
to XLII comprise the Haptanghditi portion. Out of 
these chapter XXXVII has its first sentence termed Baj 
Jamvan{ for this constitutes a sacred prayer fit to be 
repeated in a low murmuring tone. This Baj runs as 
under : — 

qti; H 

An English rendering of K^ngas Gujer&ti 



interpretation of this sentence would run as under : — 

“Here, in this manner, do we remember (or 
contemplate upon) Ahura Mazda who created animals 
as well as cereals ; (moreover) who created water as 
also all plants ; (besides who) generated (heavenly) 
lights and earth (or land) with all enjoyable luxuries 
(thereon).” 

A pure Sanskrit rendering of this would read 
as under : — 

Of all the words here only the Avestan parallels 
of and are grammatically wrong ; all 

others are grammatically correct Sanskrit only phone- 
tically changed into the Avestan quite in accordance 
with the laws of comparative philology. Even out 
of these two words meaning ‘fertile land’ in 
Sanskrit has not been made to mean ‘the pro- 

ducts of the fertile land, but retained as such and 


: 


plural form as well. Thu-s % the phonetical and 
comparative philological parallel of ^ came to mean 
as well. 

Of the remaining word-forms which are gram- 
matically correct Sanskrit, we will now follow up 
the phonetic evolution from Sanskrit into Avestan 
word for word hereunder : 

(1) .-—through the droppage of fT alone be- 
came ^arr. This change was facilitated by the allied 
forms aiarr mr already existing in the Sankrit 
language. By turning into faff Avestans brought 
it to be at par with those very forms. 

(2) m .—dropped its r (f) and lengthened its sr 
into an m thus becoming an 5rrg;iti the end. Were how- 
ever we to follow Bharucha-the most erudite scholar, 
then this Avestan STRi; is simply the Sanskrit 
itself and both mean not ‘here’ as done on the basis 
of Kangi above but only ‘on that account.’ 

(3) JKTfft lost its long arr and turned its sr 
into ^ but the change of t into is a result of 
very rough handling no doubt That the change in 
question however did necessarily take place at some 
transitional period, is proved by other examples too 
met with in the Avesta, where this word is used." 




Thas ‘^Yimahe yazamaide” for ‘‘Yamasya yajamahe’’ 
is another example in question* Similarly too 

did give rise to 

This evolution of ^ out of f can be easily followed 
by tracing. Sanskrit through Avestan Zasta into 
Pahlavi and Persian 

Thus and do only show that Yasna is 
much later in comparison with Gatha wherein these 
words occur more rarely than in Yasna, these being 
typically Yasnian formulae. 

(4) Asuram Mahantam : — Asura had become 
Ahura even in India, as in the Mantra Brahmana of 
the Sama Veda this form is visible. Ahurem for 
Ahuram only exemplifies the so common change of 
^ into on its passage from Sanskrit into the Avestan 
as also manifest in Avestan Nemasete { ) used 

by the Parsees in phce of Vedic Namaste 

Re : and we would state that the 

word of which is the accusative singular 

form, itself became and then mv in the Avestan 
and the latter was then d« .‘dined as an ending 
masculine base giving ia the accusative singular* 
Thus though original was pure and simple Avestan 
"parallel of Sanskrit or still the accusative 


singular in the Sanskrit and the Avestan appeared 
quite different and unconnected as if these were poles 
apart. 

(5) ST: is singular in Sanskrit of which the plural 
is The Avestans have only taken this % as singular 
in the sense of Otherwise both are the same only 
the ^ of % has become much shorter. 

(6) Gam : — has only got nasalised into sTPj;. 

(7) ^ ^is jjjg pada ( i. e. separate word ) 

form ; its Sanhita (i. e. compounded) form would be 

A little rough splitting would give us =^4-^ the 
form met with in the Avestan where ^ then got 
attached to the preceding word instead of keeping with 
the succeeding one as in Sanskrit. 

(8) has become only by losing a little 
of the f tendency in the beginning and acquiring same 
in the middle. In the meaning of cereals it was already 
used in the Vedas as well known to the students of 
Yaska’s Nighantuh and Nirukta. 

(9) =5nr srrai ( See 7. above ). 

(10) mv is the same in both languages. 

(11) ( see 7. above ). 

(12) — ^has been dealt with in the very 


beginning of this discussion of the evolution of the 
individual words of this Baj. Of course the final 
did elongate into a 

(13) gives through the replace- 

meat of ?r by as iu' the evolution of Avestan 

out of Vedic and finally by the splitting up of ^1 
into The final ^ in reality was never there but 
the ending ^ of is a visarga or JT which becomes 
^ in Sanskrit only if followed by a =^1. It is thus that 
the Avestan did borrow this ^ ending. 

(14) :~has become by a good deal 

of elongation and broadening out i. e. by its 3 becoming 
an ^ through the coming up of an sir ; another sr 
came up after ^ making same ; while the final 5?r 
changed into g; and also took up an sT) as a prefix 
thereto. Regarding 31 g, a simpler still explanation 
can be that Avestans allowed initial g[ to remain as 
such and did not make it St, even before a g as 
Sanskrit sandhi rules always require. 

(15) gr ( See 7 above ). 

(16) : — has only changed its *r into 
and f into ^ ; besides it has just lengthened its g 
into gr. 

(17) -has become ^TRT by lengthening 
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of into K into i and also by following the 
example of changing into (a horse). 

(18) is the grammatical requirement of the 

correctness of the Sanskrit form of such a sentence 
but license has been taken of tbe use of the singular 
form for the plural because meaning ‘‘air* is 
there to qualify this but it was not grammatically 
justified. Therefore Vasu used in the sense of Vasdni 
meaning “all enjoyable luxuries’* gave Vohd simply 
by changing its H into K as in from ; and also 
by^of^in^ being changed into ^ of Vo of 
exactly as we often get mazdao for Further 

still the final ^ has also become an 

This discussion should suffice to exhibit the absolute 
similarity of the Avestaii language with the Sanskrit 
in the long run. Of course it goes without saying 
that due to lapse of time and on account of the long 
distance the language did suffer a great change some- 
thing like what happened later in India itself during 
the evolution of the various Prakrits. 

When thus studied the Avestan film does brighten 
up nicely under the Vedic torch emitting its sharp 
light through the aperture of the science of Philo- 
logy. 
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We shall now take tip some more passages to 
illustrate these very points. 


(b) Zarathushtrian Gathas. 

As stated before the Gathas comprise seventeen 
chapters of the Avestan Yasna. These are numbered 
XXVIII to XXXIV ; XLIII to XLVI ; XLVII-L ; LI ; 
LIII» To examplify their language a celebrated saying 
of Zarathushtra-the prophet, may be quoted from the 
Gatha Ushtavaiti* Yasna XLVI. 10 reads as under: — 

m ^rr ^ ^ «T5n i 

^ fTSRiT 1 

^ 1 

^ mi n 

Such is the original Gathic language transliterated 
into Hindi characters. Its Sanskrit parallel would 
run as under : — . 

^(or ?r: ) ^jrf%(forJlini:)^(?:)T: or (si^: )aT: ^ 

(f^%) KiTR arr i 

Jr3^^(5rj MfCf) (forfe^J ^sm-- (a[?2r) 

5f JT II 


These mean : — Whoever gent or dame, O Ahiira 
Mazda ! offers me his or her life, would know of heaven, 
also of pure righteous peace for its own sake, would 
cherish divine rule through his or her noble divine 
mind, ( whom I do accept ) for initiation into your 
friendship and for (participation) in your praises ; may 
I, with them all, proceed forward, on and on, towards 
crossing the bridge of cognition where the evil and 
good are separated apart. 

All the above Avestan words except the doubtfu 
^ =? irar [ which too has however been compared to 

and Bilimoria 

in their Gatha ] resemble, those Sanskrit words the 
meanings of which thej^ very nearly bear, so manifestly 
that we do not deem it necessary to discuss each word 
separately. There is only one word however i* e, 
meaning ‘bridge’ which needs reference. It is derived 
from meaning “for crossing”, so that in 

‘crossing a bridge’ the word for crossing has been 
made to mean the bridge i. e. what had to be crossed. 

Let us now take up a stanza from Zarathushtra’s 
speech as delivered, according to the theory of Avestan 
scholars, through his own mouth. Says the prophet 
in Ushtavaiti Gdtha Yasna XLV. 1 1. 
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#:*iTterr ^ i 

^ wi^K t 

m ^ ^T li 

This is the actual Gathic transliterated into Hindi 
characters. Its Sanskrit parallel would however run 
as under : — 

rn^rn ( or ^ ^ i 

^msam ^ ( or % ) i^)i 

^ {^) f (flr^51T:)%^r: (^FTT:) { 

^pfKrr i^ ^ iTl^ 

These mean : — 

Ahura Mazda is a friend, a brother, and a father 
even unto Daevas and men whom He counts as little 
for they count Him as little. Such are quite apart 
from us who count Him as sufficient — (yes Him the) 
Saviour, the Lord of revelation, and the Blessed 
Revelations themselves as well. 

Here too the Avesto-Sanskrit similarity is too 
apparent to need aiiy discussion over individual 
words. Only ^F^«fr= a friend appears to have no proper 
.Sanskrit base though through broad and vast. 
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chest (heart)^ a connection may be established, for 
a friend is surely one who is large-hearted, who has a 
space in his heart for others. This idea of empty 
space may also have been responsible for coming 
to mean “sour* in . Avest^ Large-heartedness may 
also be responsible for the Avestan meaning 

love or friendly feeling. 

Thus in the above stanza, excepting all else 
is Sanskrit modified into Avestan due to philological 
changes caused by the great lapse of time. 

Even ^3^^ is Sanskrit i e. ‘vast* of which ^ 
changed into ^ while : and ^ do interchange for 
Sandhfs sake even in Sanskrit itself. 

(c) Yashts. 

Having thus quoted passages from the Gdthas 
and Yasna Haptanghditi showing similarity of the 
Avesto-Vedic languages we may now quote from 
Yashts, another part of the Avesti, too. 

Baghan, Haoma, and Sroosh Yashts comprise 
Yasna chapters only and as such are bound to resem- 
ble more or less the Gathas and Yasna Haptangh^ti 
quoted above, in language. We would therefore 
here quote from another Yasht to illustrate the typical 
Yashtian language. 





Hormezd Yasht sentence 1. runs as under 


Its Sanskrit shade would run as under ; — 

JifRiH; a?s^: JTfg; ! (or 

JT3;)%^!TraT,!nTsn^3Tf?iT?#^ (1%-^) n 

Which means : — 

Zarathushtra asked Ahura Mazda : — 

”0 holy Ahura Mazda ! Thou most beneficient 
spirit ! Thou holy creator of the revelational psalms 
as also of corporeal ( lit. back-boned ) existence." 
Here too, as quite apparent, all is Sanskrit modified 
except SPTTH; which will be Sanskrit if taken to mean 
G^thdnam which meaning fits exquisitely as given by us 
above ; but if it must be made to mean the enclosures, 
settlements and as a resultant Jehan i. e. world, as 
done by Kdngd on the basis of European versions, then 
of course a Sanskrit base for same would be a far- 
fetched one i. e. through Ga meaning earth. 

Thus leaving a word here and another there even 
in very long sentences, all else is Sanskrit, only modi- 
fied due to lapse of time. 
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(d) VendiUd. 

An important portion of A vesta is termed 
Vendfdad, supposed to be a revelation against the 
Devas. Although the anti-Deva sentiment has 
developed to an unjustifiable extreme in this book, 
yet similarity of the language with Sanskrit has not 
as yet disappeared altogether. Here is a sample : — 

I! 

Vendfdad Fargard VIII. sentence 21. 

Its Sanskrit shade would be : — 
tror^ft (%T=£r), 
^ (?.)? ?n3r2rt^r- 

H 

Kanga translates it into Gujrati of which the 
English rendering would run as under : — 

‘‘O Hormazda ! and Spentarmad 1 do you save us 
from the invisible. O Devi Druj ! you get away. O 
seed of the Deva 1 you get away. O evil (noise) of 
the Deva ! get away thou hence. O following of the 
Deva*system 1 thou get away, whatever thou be in 
reality. O Druj 1 run you away ’’ 


The language even here is thus only Sanskrit 
phonetically modified, though rarely made to mean 
entirely difierently as in the case of the words Daeva 
and Chithram. 

(5) Conclusion. 

We have thus, during the course of the present 
chapter, exhibited similarity of the Avestan and Vedic 
languages in words, grammatical laws, metre as also 
syntax ; besides we have shown by listing words 
differing in one letter, two letters, three letters and by 
illustrating cases of greater change as also displace- 
ment of letters in a word, all without any alteration in 
its sense, on its passage from Sanskrit into the 
Avestan, how Avestan words did evolve out of Vedic 
ones in course of time. We have discussed the evolu- 
tion of every individual word in a whole sentence of 
the Yasna Haptangh^ti and also presented samples 
of languages from all the four parts of the Avesta 
which scholars refer to four different ages during the 
course of the origin of the Ir&nian Scripture. 

We trust now we can safely repeat that in our 
opinion, inspite of the great changes apparent in the 
Avestan as compared with the Sanskrit, the ultimate 
difference between the two is not more than that 
between Prakrit and Vedic Sanskrit. 



CHAPTER 11. 

REFERENCES TO THE VEDA 


THE GATHAS 


The word 

In this chapter references to Veda will be taken 


The word (taking which to be Sanskrit 
[though without saying so] most scholars have rende- 
red it into possession, possessor, source of gain or 
obtaining etc.) occurrs in the Gathas only twice, i. e. in 
YasnaXXIX. 10 and XXXII, 11. We may take up 
the former just now. The later can be taken up later. 
The phrase has been rendered into 

“first possessor, foremost possessor,”® and the source 

Note. 1. See Ahunavaiti Gdtha section II i.e. Yasna 
XXIX verse 10. 

2. See S. B. E. series Vol. XXXI. The Zend- 
Avesta part III. by h. H. Mills 1887 edition. 
Page 12. lines 10 and 35. 




of “the first gain and obtaining by Mills in ms 
Gathas ; whereas Bleeck’s English translation of 
Spiegel’s Avesta has “as the first possessor”® in place 
of the same. Hang renders the last line of the trio of 
the verse into® “I too am he, O Adharmazd ! that 
Zaratdsht, by him something is first to be obtained 
from Thee, [that is, his virtue is first from Thee.] 

We admit that the Sanskrit Word Vedam ( ^), 
assuming to be an Avestan equivalent of which 
have all the above authorities translated it a^the 
possessor, can come from the Sanskrit root 
as well, meaning ^=to acquire or possess. But it 
can as well be derived from the root meaning 

f^=to know, especially when the Sanskr it word%T 

Note. 1* See as above bnt line 28. 

2. See Bleeck’s Avesta 1864 edition. Vol. II. 

anil Vasna. Page 84. line 23. 


See Essays on the Sacred Eanguage, 
tings, and Religion of the Parse< 
Martin Haug, Ph. D. edited and en 
by West. Trubner’s Oriental i 
Popular edition of 1883. Pag< 
lines 26—28, 
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is thus derived by all and sundry and also when this 
root in this sense has been used in this very holy 
Gatha more than once. To convince the Avestan 
students of our point, we would state that even in the 
first section of this Gatha i.e. in Yasna XXVIII 
we do come across this root in its many forms as 
under ; — 

1. in verse 4, 

2. in verse 5, 

3. in verse 10, 

and according to Spiegel and Bleeck even. 

4. in verse 10, 

la the second section too L e. in Yasna XXIX, to 
which the words under discussion actually belong, we 
do come across the various forms of this root as 
under : — 

5. in verse 3, 

6. in verse 6, 

besides 7. 8. in verses 6 and 8, till we finally 
come to 

9. in verse 10, 

the meaning of which have we to elaborate. 
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By looking up these references in Spiegel and 
Bleeck, Hang, and Mills, we arrive at the following 
points : — 


L Spiegel and Bleeck have interpreted the above 
eight words by (1) acquainted (2) with knowledge 
(3) I know (4) thou kuowest (5) known (6) who 
knows (7) found and (8) is known. Out of these 
eight words they have rendered one only as found and 
all others as derived from f^.=to know. It is there- 
fore quite strange that they rendered No. (9) into “as 
the first Possessor” only, forgetting absolutely that 
these could be rendered with probability into “as 
the first knower” or “as the primaeval source of all 
knowledge” and only with i probability into “as the 
first posessor.” 


IL Haug translates these very words as 
under 

(I) is evidenced by (2) this I (would) know and 
through the instruction (3) are obtainable <4) I 
shall be acquainted (I shall have become fully acqua- 
inted) (5) are aware of or may they know (6) inte- 
lligently, wisely (7) is to be admitted and (8) obtai- 
ned. Thus in 2 cases out of 8 Haug translates these 
forms as if they were of the root and in 6 




{ 33 ) 


cases as if they were from the root Is it 

therefore, not strange that in No. (9) he should have 
translated it only as if it were derived from the former, 
and not from the latter as he has only referred to “to 
be obtained” and not “to be known” as quoted in 
detail by us in the very beginning. 

IIL Now let us see what Mills says. In the first 
section of the Ahunavaiti Gatha he has taken the 
introductory portion as a separate stanza and counted 
it as the first. Therefore, our above quoted verse 
numbers in this case should for the first section be 
consulted in Mills as 5, 6 and 11, instead of 4, 5, and 
10, while in the second section the above quoted 
stanza numbers agree with Mills as well. 

Now Mills translates the above eight words as 
under : — 

(1) Knowing (full well) (2) Knowing (3) I 
have known (I obtain ?) (4) Thou dost know (5) 

Are to be known (6) He who understands (knowing) 
(7) and (8) found. 

Thus twice he takes these forms to be from 

five times from t^=to know and once he thinks 
the former to be a possibility but himself accepts the 
latter. In the face of this it is really difficult to under- 


stand why in the 0th. case he too has interpreted the 
word by ‘‘possessor’* only and forgotten alto- 
gether the 6/9 probabilities of ■ft^=to know. 

Our object in calculating the derivation of the 
forms derivable from f^=to know and both 

as given in the treatises of the European scholars was 
chiefly to show that it should not at all look strange 
if we were to render the word as if it were a 
form of the root ft^=to know, simply because all the 
authorities quoted above have intepreted the same as if 
it were a form from 5 since in 7 cases out oi 

B Spiegel and Bleeck derive such forms from f^^==to 
know, in 6 cases out of 8 Haug does the same and in 
6 cases out of 9 has Mills done the same. 

Now let us suppose that this word is derived from 
this root Then it will be simply ‘‘the Source of 
knowledge” ie. the “Veda” of the Aryans, because no 
other source of knowledge in the whole world bears the 
name Veda except the Rik, Yajdh, Sama and Atharva 
of the Indo-Aryans or some other Indian works in the 
Vedic literature. 

At this stage the word would become 

fully suggestive as it will qualify the word quite 
naturally in the sense of the original or first We 



will then understand from this couple of words “The 
Primaeval Veda”. 

People might here interrupt us by saying “Strange ! 
this verse refers only to God Mazda who is the first 
possessor and not to your Veda”. 

Our reply to them is simple. Firstly, according to 
current Sanskrit usage means a treasure or 
possession and its accusative singular form will be Iw 
and never whereas similarly means Veda 
only and not treasure. Secondly the construction of 
the sentence is such that in the first two lines the 
prophet asks, ‘Might etc.’ for his followers. In the 
last line he simply connects himself with Mazda or 
the earliest Vedic revelation of which early revelation 
he has been so fond througout his Gdthas. 

(b) First reference. 

Now we may take up the whole verse Yas. XXIX 


^ II 

ii?oii 

W fT 

This is a Hindi transliteration of the text adopted 
by Geldner. Variants include ^ which is nearer still 





Sanskrit meaning ‘You’ as against ‘thou.’ 
Sanskrit meaning ‘for these’. Ahura is Sanskrit 
both forms being met there, the former in 
latter in the Mantra Brahmana of the Sama 
Veda. It means “O Lord Ahura !” srart’fi’ is no doubt 
Sanskrit ‘strength' as guessed by Mills too in his 
note 3 to page 12 of his Zend-Avesta Pari III, though 
the Pahlavi understood by Neryosangh to imply 
misled him to seek assistance, happiness, gladness in 
this word. STPIT is Sanskrit «rTtT( \) meaning ‘give’ as 
rendered by almost all. 

So far no diversion from standard grammars has 
been necessary except for the epithet “You” in place 
of thou, which simply implies the great honour paid 
to the Supreme Being and hence need not be taken as 
a grammatical exception. 

Chatterjee and Billimoria have been misled, 
by a very rare variant sNt to derive from = 

5tir^=a gift, from 3ihg=3i}^=to adorn. This is 

apparently too far-fetched and full of licenses taken 
with this word. The simple philological rule, applying 
here is a change of Sanskrit ^ into on its passage 
into the Avestan. { Its exact opposite change is 
suggested by Taraporewala, on the basis of Barthole- 
mew, in his note on the word ^ [ — Vgam, 
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The palatalising seems to be due to the I. E. form 
gem — 3 occurring in the first line of Yasna LIV — the 
AirySma-isyd prayer.) 

Regarding arsiHt however, we can also argue that 
Neryosangh and Pahlavi too were not far from truth 
because all strength especially if given by a kind 
providence must be a sort of assistance to us. More- 
over both these authorities are giving the purport 
rather than the paraphrase. Therefore, our rendering 
the word into strength would rather strengthen 

them instead of contradicting. 

But in the interpretation of the next words 
aw we fear these authorities have gone too 

far away by using the dative everywhere which they 
seem to have done only on the assumption that aw 
is really awf, the dative singular form which has 
dropped its ? in course of time. But for treating 
too similarly even this assumption is not pre- 
dicable. Thus here either these authorities are wrong 
or the grammar of the great lexicographer Kanga. 

A very rare variant of aw in the manuscript is 

. This accusative singular suits admirably with 
and gives the sense “(Give) rectitude and 
kingly power.” Chatterjee has therefore adopted 
this8I«N, ■ ■ ' 
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But most, almost all, manuscripts have am which 
can only mean aw with its final m lengthened according 
to the Gdthic rule of the lengthening of final short 
vowels. In this aw form it will be the singular of the 
instrumental as well as the vocative. Hence Mills 
also is correct in addressing as “O Righteousness” 
and so too is Hang. But the instrumental allows us 
to render it as. Give ) through Righteousness’ as 
well. 

The correct idea expressed by the first line there- 
fore would be expressed as under : — 

O Ahura ! O Righteousness ! Do you grant 
strength ( and assistance ) for these ; ( also ) truth, 
(besides) kingly power^ through rectitude. 

Geldner’s manuscript MFa inserts an extra m 
somewhere near This can be taken to give 

the sense of “completeness” to all the gifts asked for. 

If Neryosangh and Pahlavi must be respected an 
additional sense will have to be infused into the above 
as under : — 

For the (service of) Ashvahista, Sehrevara and 
Gvehmaua (as per next line) ie. for religion, kingship 

.1. A hidden hint will compel us to see invocation 
to Rule Divine too in the words of this line. 
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and noble mind ; O Lord ! grant ye help to these 
(disciples of mine). 

This leads ns to a consideration of the next line 
which is simpler. Bharucha’s Avesta-Englisk Glossary 
1910 renders into ‘this much* on its page 15. ^ 
is apparently instrumental singular meaning 
through Good mind’, though the two above authori* 
ties have gone out of their way in changing it into the 
dative. Haug has made the mistake of taking it to bfi 
a vocative or accusative form. Mills has erred by 
partially taking it to be the locative ; and Chatterjee 
and Billimoria have wrongly renderd same as if it were 
an accusative form. Even if the purport of all these 
be correct still all these changes were quite uncalled 
for. For the form as it stands means “(Give these) this 
much through the good Mind”, which suits the text 
quite nicely. 

What sort of good Mind ? That which could grant 
( *fT 50^; ) happiness ( ) and ( ^ ) comfort 
This last word has numerous variants in Geldner 
which however do not help us more i-han this form 
itself. We do not see much use in Chatterjee’s deriv- 
ing it from Sfefid for the form is apparently Sanskrit 
meaning state of fine sleep; hence the word 
has been correctly rendered into ‘peaceful g|m eT Ot >es of 



home’ by Mills although not incorrectly into ‘welfare’ 
by Chatterjee and Billimoria themselves. But the 
correct idea conveyed is “comfort such as that of 
sound peaceful sleep.” 

Thus, so far the verse means : — 

0 Ahura ! give you to these strength, rectitude, and 
kingly power. Through truth, O Khshattra ! (grant 
them) this much, (but do so) through the good Mind 
which could grant (them) happiness and comfort. 

Now we come to the last line. is ‘I’ being 

of Sanskrit. f%?i; makes it interrogative as per 
page S7 of Bharucha’s Glossary 1910 edition. The 
sense would be 

1 have asked strength etc. for these comrades of 
mine but what do I ask for my own self ? The reply 
would be as under : — 

I contemplate upon you, 

Great one 1 

^»?f^=also upon the Primaeval 
Veda of this (world or life). The whole line would 
thus mean 

Myself ? (I) contemplate upon you ! O Great 
One ; also upon the Primaeval Veda (revelation) of 
thiS' (world or life). 



Needless to add that a large number of Geldnerl^ 
niannnscripts have and as separate words 
exactly as translated by us ; or that most interpreters 
have missed the sense of Neryosangh and 

Pahlavi either missing it altogether like Chatterjee 
and Billimoria or substituting for it altogether 
without any justice ; while, Mills and Spiegel changed 
it into ‘of these* quite without any jusification. We, on 
the other hand, have not mishandled even render- 
ing it as ‘what ?’ and ‘also* only, quite in accor- 
dance with Bharucha’s Glossary* 

In fact this misled all* Chatterjee and 

Billimoria misplaced this ‘too*; so did Haug. Mills 
and Spiegel took it to mean ‘for* which it does not* 
Neryosangh had left it as ‘f%^* but scholars made a 
mistake in handling the same. 

It is important to note here that in his interpreta- 
tion of Yasna XXXII. 11. Neryosangh has rendered a 
or into =^=:and ; while in brackets he has done 
it into 1%^=surely. These fit in most beautifully into 
our above rendering. The line thus means : — 

I meditate u^on you, O Great Knower ! 

(Neryosangh) (Avesta)] ; and 
surely [ {Avesta)==^ ( ^ ) (Neryosangh in Yasna 
XXXII. Ih A.)3 upon the Primaeval [ (Neryo- 


sangh to qualify fem. which however in our 
case will be JlTvR since we retain Vaedam as such un- 
translated and same is not feminine)] Veda {A vesta) 
Of this (world or life). 

The second mistake of these scholars consisted in 
their handling wrongly by changing it into “of 
these,” leaving it out altogether or taking it as 

Here too in support of our rendering of into 
‘of this world or life’ we would invite the attention of 
our readers to Vasna XI/V, 3, and 4, where expressly 
God’s word is spoken of as 3i%5i:.3iirr 'ft#?; and 
«WT rendered by Chatterjee into “the fundamen- 
tals of this life’ and ‘the best for this life’ ; but by Mills 
into ‘this world’s first ‘(teaching)’ and ‘this world’s 
best (being)’. It is thus clear that in Yasna XXXII. 
11. too though the word has not been uttered, 

for metre did not allow it, still the prophet had it in mind 
and he used the word stflT as an abbreviation for 

because there too is he talking of the first or 
Primaeval doctrine. In fact as observed by Mills in 
note 2 to page 126 of his Zend-Avesta Part III, “The 
‘first teaching’ was a prominent idea with the 
2arathushtrians”. 

Thus our interpretation is nothing more than that 





Neryosangh‘s iifT?T(5i\ eompells 

lis to see, in his rendering and therefore in the word 
of the original, a sense of begging, from the 
Omniscient Lord, not directly as such but through 
meditation upon Him. This doubt is confirmed by 
the Punjabi JctI and Hindi ’Tfnfl: both meaning T 
beg,’ and words of which other philological origin is 
missing. If this is the purport of the text than 
are most aptly placed ; for the prophet 
meditates upon Omniscient God in order to obtain 
this Primaeval Veda. In our Gayatri too We 
meditate upon God who might 

stimulate our intuitional faculties on correct lines of 
thought. If is acceptance or admitting, then we 
tooCl#!^) do accept (RTf^) the Great Omniscient 
Lord. 

Need We now add that G4thas do refer to Veda 
directly as so apparent above, and conclusively prove 
that the author believed in Veda just as he believed 
in Mazda— the Sigvedic Supreme Being, as his most 
cherished objects* 

(c) Second reference* 

t,et Us notv take up the second reference to Veda 
in the Avesta. Ahunavaiti G4tha Ha XXXIITI 



when transliterated from Geldner into Hindi charac- 
ters would read as under ; — 

im^it I TO srIWFi: 

3=n#3^> ?r5?3rT n??H 

TO fT \mn 

Variants of the words of this verse which help us 
to trace them to Sanskrit originals and which Geldner 
has noted in his notes are as under : — 

and ^^0=^ U 

Helped by these as also by Kanga’s grammar, 
besides Neryosangh, Chatterjee, Spiegel and Mills, we 
arrive at the following true rendering of the verse : — 

Verily they destroyed my revelational life ( who 
soever) were repeatedly injuring the minds of the pure 
to deflect them from heaven i.e, every thing best, O 
Mazda ! who considered the wicked ones in terms of 
greatness ; from (such) money hunters, (noble) house- 
holders (both men and women) do snatch Veda away* 

It is thus clear that the prophet considers the 
destroyers of his revelational life as unworthy of 
handling the sacred Vedas* This shows his deep 
respect for the Vedas. 


Let us here point out how the previous scholars 
erred in rendering this verse. 

I. ^k<*i^is pastj CRWi^is freqeuntative past, 
again is frequentative past. Chatterjee 
has done all these into present and so has 
Spiegal. They were misled by Neryosangh’s 
same mistake. Mills saw future in of 
forgetting entirely that ^ was of ^ 
and not of future. Misled thus he tried to 
read a future in too hence he was 

doubly mistaken. 

As in Sanskrit all these three are past forms and 
Kanga’s grammar suffices for their correct derivation. 

II. Spiegel has erred in the number of the pro- 
nouns too. For the sake of variety only the 
verse has qif qr? twice, the correct number 
being plural as in I or as in the three above 
verbal past forms. Similarly too is 

simply used in singular for the sake of variety 
only i.e. to break the monotony of the verse. 

III. Spiegal and Mills have been misled by Pahlavi 
‘Kadak-Khddai gabran^sman,’ to see the abla- 
tive form in and whereas 

they are nominative ones according to Kanga 



and Neryosangha both. Chatterjee is not 
correct in taking them as accusatives especia- 
lly because it compells him to give these an 
evil sense unwarranted by the general good 
use of these in the Avestan. 

IV. ‘‘Eiknah vindisnd” of the Pahlavi, threw 
Mills, into the mistake of seeing “gifts of 
inherited treasures'* in instead 

of grasping the two words seperately into 
“Veda ; away from the moneyed ones;*' 
similarly Neryosangh’s made Spiegel 

see “cheerful possession” in these very un- 
connected words. Chatterjee has mistaken 
the accusative for the dative* 

The safest plan is to leave *Veda’ as Veda, for it is 
neither nor acquisition nor possession nor inherit- 
ed gift. It is Veda first and everything else after- 
wards. 

In other points almost all are correct. 

Now let us cite authorities in support of our 
rendering* Had been a form off-ending femi- 
nine base on which assumption Neryosangh seems 
to have rendered it, the form then would have been 
as given on page 79 of the grammar in article 



110. But the maximum latitude taken with this word 
only in two manuscripts and that only in this verse 
and never at all in Yasna XXIX. 10 is to make it 
and never TOfK. This compels us to take it as 
a form of the sr ending base ^ which is nothing but 
Sanskrit just as Avestan is Sanskrit 
Whether this base be neuter or masculine we will get 
from in the accusative singular for both at? 
(neuter) and 5sr (masculine) yield and only. 


It is thus clear that of Yasna XXIX. 10 or 
XXXII. 1 1 is merely the accusative singular form of 
the ending base which is simply Sanskrit ^ and 
nought besides. 

It is surprising that this ‘Veda’ kept entirely 
hidden in the Avesta for at least twenty five centuries 
and no Iranian, European or Indian could see it there 
except Chatterjee who too saw it only as acquisition 
and never as the Indian Veda in Yasna XXXII. 1 1 
only or as “I know” in XLVI. 2 or as “shall I find in 
XlyVlII. 9 where as in Yasna XXIX. 10 he too saw 
only in place of ^ much less the Indian Scrip- 
tural %. 

Having thus failed to interpret ‘Veda’ correctly 
those scholars could not remain self consistent. 
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Thus Spiegel rendered it into ‘possessor’ and ‘posse- 
ssion’; Mills into ‘possessor’ and ‘inherited gifts ;’ 
Chatterjee into ‘object of knowledge’ and ‘acquisition 
whereas Neryosangh had to change into 
i.e. render an accusitive into an ablative simply to pay 
the price of remaining self-consistent in rendering 

Our leaving ^:®:^as thus cuts the gordian 
knot once for all and shows that the Veda does reveal 
itself even when buried however deep. 

Next let us cite evidence for our interpretation 
of We, too, like the Europeans would here 

appeal to Vedic Sanskrit ^ read in the names of 
’=r5r= wealth in the Nighantu, lexicon of the Veda. Geld- 
ner’s variant helps us here by containing i!TO!T 

(Sanskrit as a component part of itself. With its 
help alone has Chatterjee translated the word into ‘of 
wealth^ and Mills, helped by Pahlavi ‘Riknah vih^- 
no,’ did render it into “inherited treasures.” Unf^- 
tunately these scholars failed to handle this piece of' 
evidence usefully. 

^ is no doubt wealth and its genitive 

singular form. So far they were right but they forgot 
that this very form was also obtain^ in the ablative 






singular exactly as in the word Thus the 

word meant ‘Trom wealth” and not “of wealth” as 
rendered by them. 

Further more, the word being essentailly Vedic 
in the view of these authorities, Vedic authorities will 
be better able to explain it. Sayana, whom all follow, 
also refute ; whom they criticise but also upon whose 
shoulders they stand in order to look great, that 
Sayana in his commentary on the Rigveda I. 162. 2. 
reading. 

srl^rfspirr^^T 

says 

JRWf aTTF^ I! 

[See Tukaram’s Bombay edition of Sayana 
Bhashya Vol. II. page 135.] 

The purport of all thjs is that the word ^ 
(=gold,) is in this Vedic-hymn used in the sense of 
‘a goldeu one.’ On this analogy in place of ‘wealth’ 
the word would be used for ‘the wealthy one’ or ‘a 
money hunter’ for in order to become wealthy one has 
to take care of wealth and exert to acquire the same. 

For the earlier portion of this middle line of the 
verse we have simply adopted Neryosangh’s reading : — 



for in the case of the first two words Kanga’s Grammar 
supports it while in the case of the third word no 
better and more consistent rendering has been sugg- 
ested by other scholars* Regarding the first two, thus 
on page 85 of Kanga’s Grammar we find the 

nominative plural of meaning Mord master' as per 
page 21 of Bharucha's Glossary. By taking a ^ 
this becomes as per notes 1 and 2 

on pages 276 and 277 of the said grammar. This 
variant as also are almost equally prominent 

amongst Geldner’s manuscripts. 

Again like and discussed in rule 179 on 
page 124 of the Grammar^ the feminine of too 
would be and like discussed in rule 115 on 
page 82 of the Grammar we will get its nominative 
plural which with ^ will give us which 

is not remarkably different from a very common 
variant of the rare form which Geldner 

liked to accept finally as his reading for the verse. 

Thus both words do give Neryosangh's inter- 
pretation in full accordance with Kanga's Grammar 
and Bharucha’s Glossary. In this way in translating 
this line of the verse with the help of Neryosangh in 
the case of the first three words ; through Vedic 




dictionaries and commentaries such as Nighantu and 
Sayana in the case of the fourth word (as only partia- 
lly done by our predecessors) ; and through original 
Avesta text itself helped by Kanga, in the case of 
the last but most important word Sanskrit 
( just as Avestan is merely Sanskrit 

-Page 87 of Bharucha’s Glossary-) — all very high 
authorities no doubt ; we have arrived at the above 
reading : — 


‘*From (such) money-hunters, (noble) householders 
(both men and women) do snatch Veda away/' 
which is merely another form of the idea current 
in India that “lyakshmi and Saraswati usually do not 
stay together” dr that a Vedist Brahmana should 
refrain from hankering after money otherwise he will 
lose his Veda soon* 


Regarding of the line we still feel a word 

of explanation is necessary to support Neryosangh 
adopted by us* Mills in his notes says ‘literally *he 
takes*’ ” Chatterjee has “who over-exert” but the 
cdlMiruction of the sentence shows that here ‘who’ has 
bedii used as a' plural. Spiegel has “is taken away^^” 
Wdipk laii “tbey are seiring away” too. * Iij face of 

aff'tii^ we leei wecou^'not^^ better tian' r^^er" 

'iV‘1 :■ nM a. 'i 
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Neryosangh’s literally into ‘‘(they) do snatch 

away*’ as done by ns above. 

We may now safely pass on to consider the 
remaining two lines of the verse. 

The last line is simple. We have adopted 
Chatterjee’s rendering except replacing his ‘deflect* by 
“{ whosoever ) were repeated by injuring to deflect” in 
order to make it more literally true and grammati- 
cally more correct, also to bring out the sense of injury 
more clearly. Mills and Neryosangh have been misled 
by smelling an instrumental in which, however, 

no manuscript bears out (The incompleteness of 
Kanga’s Grammar here strikes one most as, though 
referring to forms of thrice in art. 167 dealing 
with the declension of ending neuters he has 
strangely missed it in articles dealing with masculine 
3=1^ ending ones.) Speigel has taken too much license 
in handling as accusatives, Neryo- 

sangh*s an ingenious literal interpreta- 

tion of n==to give, and 'fer=to injure Le. to cut ; hence 
=a^=tocut away gifts, but surely this was not the 
idea put by the prophet into this word. It is simply a 
‘^deflection through, injury” that the word indicates, 
Ti^efore, Speigel, Mills, and Cj^tterje© <iid 
mentiou a ‘cutting away of gifts’an their interpretations 








i 
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of the line. an ablative form has been 

misnuderstood by Mills to be instminental and by 
Neryosangh to be the genitive. 

Geldner’s variant , however, does help us 

considerably for this is just the form which Kanga 
has cited as an example of the frequentath’^e or 
intensive verb in the subjunctive 3rd person plural of 
the Imperfect tense in the Parasmaipada, on page 
246 of his Grammar » Besides these page 170 tells us 
the root to be ^=to wound and the reduplicate of 
the same. Page 245 tells us that one form of frequen- 
tative is formed by reduplication . 

Page 201 tells us that roots of the 4th conjuga- 
tion to which belongs take a ^ before the termina- 
tions. Hence we will get Pages 180 and 183 

show that subjunctive forms are formed by adding an 
^ to the root before the tense terminations. This will 
giveus^HRMT. Lastly page 174 tells us that ^ or ^ 
constitute the parasmaipada imperfect 3rd person 
plural termination. This will give us for 

nasalisation in such combinations is quite an ordinary 
occurrence. Page 204 showing the imperfect 

subjunctive termination confirms some of our above 
remarks while page 246 confirms all of them> and 



gives tis which otir above quoted Gelduer’s 

variant actually was* 

Now about the meauiugs of the word according to 
this grammatical coustruction^ 

means to wound. Ferquency or intensity of 
the action is implied by its reduplication. Imperfect 
means continuity in the past as in Sanskrit and 
Avesta grammar imperfect usually means past imper- 
fect only and not present or future one. The sub- 
junctive mood here expresses a condition as also a 
supposition. 

The meaning of the word along with the line 
wherein it occurs would thus be : — 

(Whosoever) were repeatedly injuring the 
minds of the pure to deflect them from ail that is 
best, O Mazda 1 

The very first line of the verse supplies the rest 
of the sense thus : — 

(or) who considered the wicked ones in terms of 
greatness ; surely ( all ) those did destory my revela* 
tional life. 

The middle line gives a finishing touch to the 
sense of the verse by stating 
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from ( such ) money-hunters, ( noble ) house-holders 
(both men and women) do snatch Veda awa}^ 

Our authorities for rendering of the first line of 
the verse are as under ; — 

(1) , Geldnefs , variants 

suggest Sanskrit and 

meaning ‘‘siirely*'- { 1^^ Neryosangh ), ■ destroyed my 
revelational life’* Neryosangh] 

[and Sanskrit light or light of life or of know- 
ledge] and ‘*in terms of greatness'* 3<: 

Neryosangh) mm Pahlavi* These Pablavi words 
according to pages 126 and 301 of Bharuchds Pmhlavi- 
Pmend-EngUsh Glossary? of 1912 mean “through 
greatness.” For cf. Kanga’s Grammar page 82 

declining 

(2) For ^ (rr), ^ (if) see Neryosangh. 

(3) For ( 5«!f§PRFtr: ) see Neryosangh, on the 
basis of a marginal note to whose interpretation 
of this very word occurring in the preceding verse, 
has Bharuch^ translated this word into ‘a wicked 
ill-intentioned person/ 

(4) For see Kanga’s Grammar page 168 

for 1%^ to know,. Mp has referred to its reduplicated 
forms f%%4|^and but we feel this A.ye$t^l|., 
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verse conclusively proves too to be a fourth 

possibility. Chatterjee has compared it to Sanskrit 
Neryosangh^s and are not visible 

to us in the sense of this word. We had thus no 
alternative left but to follow Chatterjee, only making 
him more manifestly grammatic. Of course, the form 
of the word is that obtained in the 3rd person plural 
of the reduplicated perfect in the Parasmaipada, one 
of the terminations for which is as per Kanga’s 
Grammar page 238. gives us the 

word under discussion, meaning “they considered’* 
i.e. ‘‘they repeatedly thoughC* 

We feel that sufficient has now been said in 
support of our above rendering. 

The two verses discussed above refer to the 
Vedas in cleat est possible terms, one as Zaruthush- 
tra’s object of prayer and the other as a holy stuff 
unfit to be kept with the destroyers of his revelational 



CHAPTER HI. 

Zarathushtra's Praises of the Vedas. 


We believe that the Gathas are memory jottings 
of Vedic traditions by the Aryans in a land where they 
had not succeeded in taking the Vedas and their 
grammatical and religious treatises with them. The 
Gathic word are thus to be treated as semi-correct, 
where not actually correct, Sanskrit words. Then 
alone a really correct Githic translation will result. 

Under these circumstances if words like 
^=1^, and^R 

do occur in the Gathas, these must first of all be 
taken to be Sanskrit , 

^ (3TR), and anything else only if these do 

not give a sense fitting in the text. If the Avestan 
grammars coined only recently seem to go against us 
we should simply ignore it. Twenty seven centuries 
ago Sanskrit could have affected the language far 
more than the grammars not even a century old yet. 

Out of these Gatho- Sanskrit words, the word 
was fully discussed in Chapter II. We can not 
possibly go into the same detail with regard to every 


one of these words. We, therefore, shall briefly 
hint upon these here, 

occurs several times in the Gathas but 
only once in Yasna XXXIV.7. No grammarian 
need coin special rules for the same therefore. It is 
simple Sanskrit known to every student who can 
decline ^FT for it is the instrumental singular of an ^ 
ending masculine base with which almost all Sanskrit 
studies commence. If Parsi authorities tell us that 
in Gathas instrumental singular never ends in ^ or 
we are compelled to differ from them, for »P#rf 
furnish other examples in our favour. 

Thus means ‘^through or by means of 

Veda,’' 

Above ail the greatest proof of our being accurate 
lies in this rendering fitting best in the single context 
the word is used in the Gdthas, That Yasna 
XXXIV.7. runs as under 

i 

Where (are) (those) Thy devotees, Mazda 1 who 
through the Veda of Vohu-mana, do produce doctri- 
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tial treasures, even in misfortune, being in love 
(themselves) (as also) super-conscious. Him (i.e, at 
least one out of those devotees ) other than you do 
bring (near us) O Vedas ! True Peace { ^ ) ! now do 
save and protect us. 

Here God has been addressed as Mazda, Vedas, and 
Sham i.e. as the Great Peaceful Omniscient One, Vedas 
is a plural epithet for Him, exhibiting honour due to 
Him. As a singular epithet of the same base Yasna 
XXIX. 10. may be looked up where God Mazda too is 
Veda. Asha in our humble opinion is Vedic ^as 
well and not only ^ as understood by previous 
scholars. Even represents the first true order of 
this universe for is the ultimate universal cause of 
all products of agitation i.e. the whole universe and 
all else* 

The verse asks God to send to his subjects the 
devotee of the Lord who would impart instruction 
through the Veda of Vohu-mana even in times of 
trouble for his superconsciousness and loving devo- 
tion shall not allow him to fall. 

This Veda of Vohu-mana is the Atharva-Veda 
for at the end of the sixteenth book thereof a very 
significant hymn does occur which is as repliete 
with Visti (the Velie base of Avestaa Vohu) as is 


Rig* IV. 53. L with Asnra Mahad and which there- 
fore equally compels tis to assume same as one of 
the Atharvan hymns which nndonbtedly did contri- 
bute to the formulation of the Gathic scripture espe- 
cially its Vohu-mana conception. 

The part played by Apo Ishti of the Atharva 
and Rig Vedas in the evolution of Gathic texts has 
been discussed in detail in another chapter by us. 

Yasua XXXIV* 7- thus refers to the Atharva 
Vedic revelation as also to God. as ‘‘Vedas’’. 

Yasna XLV. 4. refers to revelational Veda 
given by God to; man and verses 3.4.5.6. do exquisite- 
ly term them' .primaeval supreme essence, fittest 
speech for bemg heard by mortal ears. The 
necessary ' lines out of these verses of Yasna XI# V 
may, therefore, be translated ^ here with advantage as 
under : — 

mr 

m 

Now shall I describe the Primaeval (word) of 
this world, which the wise Mazda Ahura did speak 


uato me, who this Manthra ( Sanskrit Mantra i.e. 

Veda) ^ „ 

91^3^ SOT 1 

TO 

vm Vi?, ’ll I 

Now shall I speak about the finest essence in 
this world-these Vedas which Mazda connected 
with Asha (i.e. the Vedic ^ ) did impart { to His 

human subjects) 

31^ ira, ' 

TO ^r??nx IRt II ••• Il3^« *^0 210 

v'Mm?,’iii 

Nicely shall I now talk about what the blessed 
beneficient One did utter unto me— the wo^ is 

Veda in the Vedic ^ ...) 

which is the finest essence fit for mortal (ears) to 
hear 

^ I 

^ < 

3^ 113^0 itTo 210 vm^ll 

The greatest and the most full of learning amongst 
all (words or speeches) shall I now well narrate ; 
(same) which are the praises of Asha ( Le. ^ and 
for Vedas do comprise of praises of these a good 


deal) and comprise nectar for the paters 

During whose Vahma ( — Yasna) (ie. 
do I question throtigh a noble creative mind^ may 
(same) Ahnra Mazda — ^the blessed beneficient spirit, 
listen { to me ) ( and ) well preach nnto me the best 
wisdom in this world (^: = revelation, enlightenment, 
homo-divine wisdom, therefore Vedas), 

This prophet’s so called own speech and admitted 
at all hands as such, thus describes Vedas in most 
glowing terms calling them the first, finest, most lear- 
ned, Ahurian rex^elation, granted by God himself and 
comprising the finest word for mortal ears to hear as 
also nectar for the paters, addressed through which 
during prayers God does necessarily listen to the same 
and in return does bless his devotee with His own 
personal wisdom. 

This is just how Gayatrf attracts divine attention 
and blesses man with divine intelligence. 

Now let us see how does the prophet remember 
Vedas in his very first psalm ie. Gatha I. 1. 10 and IL 

BayS'her~.:\':'';:^^ 

Now those about which you spoke ( as being 
descended ) from Rita ( and ) as the gifts of the noble 
versatile creative mind or ^ ^) ; 
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( Thou ) true priest Mazda Ahura ! “Through 

these fulfil your desire”; 

snSrtT ^ II 

»IWT ?t?l?oll 

“Now (these) Vedas— your very life, are (verily) 
for you, prayer-praises (but) melodious (ones).” 

iir the Glatha here seems to echo X#ord 
Krishna’s statement in the Bhagvadgita respecting the 
creator who creating Yajna along with Praja ordSined' 
the latter to obtain all their cherished desires through 
the former especially because in the Vedas, iU 

’Wf stood for Vedas as a means of divine (of 

Yajna) worship. 

Again in the v’erse following we do read as 
under : — 

^ 311^ 3#q; I 

These which are for the protection of the Right 
Order ( ) and for the continuity of Vohu-mana 
( i.e. «?r=:divinity); 

Thou Mazda Ahura ! well teach me (same) 
through Your (own blessed) mouth ; 

nru 


( 65 ) 


Through Your mouth connected with mind, 
through which the primaeval (beginning) of this world 
came about. 

The reference here as also in Yasna XLV, 2. 
appears to be to the earliest divine mind or intelli- 
gence i.e. the Veda which God first made for making 
His creation through the same. Both according to the 
Vedic and the Avestic scriptures, God created intelli- 
gence or Veda or Mind or Spirit before creating the 
universe. Sound preceded matter. Word intervened 
between chaos (when God is silent ) and cosmos. 

To summarise the purport of these two Gathic 
verses we may say : — 

O ! Thou Supreme Priest Mazda Ahura ! do teach 
me through thine own mouth and mind and speech, 
those audible melodious prayer praises — the Vedas 
which you spoke to us as being the creation or gift of 
Vohuman through Asha — our very life through which 
we can procure all our cherished desires and which 
protect and secure continuity for Through 

( that Vedic ) speech of yours tell me how the primae- 
val state of this universe did come about. 

The verses thus furnish beautiful Gathic evidence 
in favour of the prophefs high respect for the Vedas. 
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Interpreters vary wiaeiy 

regarding the interpretation of the verses discnssed m 
this chapter. Even one interpreter does not^ remain 
self consistent. Thns even a high authority l^e 
Neryosangh does not hesitate in rendering both 
and ^ into he. knower whereas Speigel renders 

known” and Chatterjee into well- 

Under the circumstances we have availed 
disposal and followed 
indicator of 


the former into “are 
established' 

of the only alternative at onr 
Avesta-Vedic philology as the correct 

truth. 

At other places can mean I h 
XI<VI,2. ), ‘he knows’ ( Yasna 31.2 ; 51.2. 
know’ ( Yasna 48.9. ) as well. The simi 
tion of other words cited in the begi 
chapter is as under 

g:)=Veda-mind< 

The prophet often calls himself Ved 
sometimes he remembers his most lovin 
as a Veda-minded one. 

+ 3TK = For the Veda-minded 

(one). , ,T j 

of in the Veda. 

The prophet delivers his message, which is Veda- 
ordained, for the marrying girls. 
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^ fS'g : = Best am otigst the Vedas i.e. 


God is often addressed by the prophet as “Thou 
Mazda ! the Supreme Veda”. 

For showing how these renderings fit into the 
context most accurately, we have not got ample scare 
at our disposal. 

In the end we can only repeat that to understand 
the Gathas of Zarathushtra correctly there is but one 
key and that is to treat them as the writings of an 
Aryan of Persia (Eastern Iran) whose ancestors had 
come from the Punjab— the home of the Vedas, but 
had failed to bring the Vedas and other grammatical or 
scriptural means of writing correct Sanskrit, with them 
to their new home. 


CHAPTER IV. 

Veda-Mantra fragments met with m the Gathas. 

According to all authorities Gitbas of 
prophet Zaratbushtar form the essence o the Pa^ 

r c T« the view of almost all writers on the 

scriptures. lu the v ^^rliest Above 

taterestii,8,tWot=,totrsto trace tb 

ences in the Githas. 

I &II. 

The firat lih. of tie "" 

I. 

^0 

word for word »eem»8. of which wohld rhh as 

“'“Hhls, I h«, through hohtage, with hoods UP- 
lifted, (of joy, of blessedness,) of grace etc^ 

..rite the Avestan letter £ as ^ 
transliteration, the Avestan letter 3 as 
Avestan ^ as - put below the preceding letter. 
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What we are most concerned with here is the 
particnlar posture at the time of prayer. The G^tha 
is clear on this point. It says that we should uplift 
our bands and then bend ourselves in homage. 

Now this is just the posture which Rigveda VI. 
16.46 requires us to adopt while oifering our service to 
the Lord. The Mantra in question reads ; — 

which means : — 

Let the man serve Agnih (and) praise (Him) 

with hands uplifted and through homage ; (let that 
mortal) attract (and) adore (Him). 

Besides the above, Rig. VI. 63.3. also confirms that 
in paying homage one should have his hands uplifted. 
The words occurring there are 

meaning “with uplifted hands, he doth pay you 
homage.” 

The word occurs iu Rig- X. 79.2 ; in 
Rig. III. 14.5 and Yajura. XVIIL 75. as well in the 
same connection but the accompanying word is in 
the plural ^SvTRWT: form and not in the singular as in 
the Gath a. Therefore, these texts, though not for- 
ming the exact source of the Gdthic quotation (which 
is met with in Rig. VL 16.46. as discussed above), yet 
form sense parallels. 
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In connection with prayer the above Gathic words 
and occur in GAtha III. 4.8. as well. 

There we read as under : — 

...I approach (You) Mazdd ! from all sides ; with 
uplifted hands and through homage.... 

Although Rig. VI. 16.46 does correctly form the 
exact source of this quotation as well ; concerning the 
two words under discussion still 

forms a much nearer sense parallel, for, here the word 
meaning ‘having approached’ forms the basis 
for 4 ' ^R^’6 T ? =‘I approach from all sides’ whereas 
is only Vedic Mahad, a name of the Lord Agnih 
who is addressed as Mahad as well and as Savita who 
possesses the acceptable Mahad form as well. Agnih 
of the Veda-Mantra thus evoked the loving epithet 
Mazda in the Gatha for Gatha adopted that characte- 
ristic epithet for the Supreme Being just as Agnih 
was in the Rigveda or Savita in the Yajura Veda. 

evoked STiWI the while 

of the Veda referring to a number of devotees in the 
Veda has been replaced by in the Gdtha, for, 

there only the prophet himself is speaking. 
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This very Mantra, common to the Rigveda and the 
Yajurveda, has been echoed in the Gatha V. 1.20. as 
well for the sense of the words of the Veda-Mantra 
reading 5^ ... is manifest in the words 

of that Gatha stanza reading - 

and meaning “We all do offer You ( Your ) desirable.” 
Whereas the Mantra- words too do mean the same. 

Besides this resemblance in the first quarter of 
the mantra and the first line of the verse, the third 
line of the Gathic verse reading. 

has a basis for its sense largely though not exactly in 
the words of the 2nd quarter of the Veda-Mantra 
and in the words ^ and of 

the second half of the Mantra, for Spiegel sees in the 
Gatha ^(Ye) to whom it is offered with prayer" and 
Neryosangh too sees therein a ^homage with the mind 
(attentive)’ though Bharucha objects thereto. He 
takes it i.e. ‘with homage, (we) 

the (offerers or) worshippers.* Chatterjee has 

we, who serve and adore...’ 

The Veda-Mantra-words attribute to the Lord 
Agnih a mind fittest for worship and resembling that 
of a priest devoted to his client. 
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Spiegel’s version comes nearest to the Mantric 
conception here. Bhamchd and Cbatterjee refer to 
human worshippers while the Veda refers to the divine 
worshipper, although the mind of both is in worship 

or the fittest for worship. 

Having discussed the words and 

^ and having also found their Vedic 

source along with that of the sense of..- 

we may now pass on to our 

quotation no. III. 

III. 

As said above, during prayer one should first 
lift his bands up and then bend himself forward. That 
homages require one’s bending himself is also referred 
to in Gatha II. 2.1. the Vedic basis of which Gathic 
words is furnished by Rigveda. VI. 51.9. The G&tha 
runs ; — 

SIT ^ h »iTf?n' stt 

3TT w ^ 1] 

We, however, feel that somewhere during the 
course of 26 or 27 centuries that have elapsed since 
Zarathushtra’s psalms were first sung by him, some 
copyist or singer bent the original into 

which change was regularly banded down to posterity. 
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In that case the Sanskrit base for the original would 
be ^mi- 

In Rigveda VI. 5.9. we have a plural for 

this singular and the simpler in place of 
whereas '^T and are present as such. Thus Rigveda 
reads as under : — 

Thus in this case although an exact quotation 
from Veda into Avesta may' be limited only to 

3Tr 5^# = ^ % 

still in reality the whole Gathic saying 
has been definitely evoked by the Vedic base 

and ’tCt occurring after same may have suggested 
Mazda occurring between this line and the next, as 
the first word of the latter. 

IV. 

Having found Vedic basis for three homage 
quotations in the Gatha we may now proceed to other 
Gathic statements which are only quotations from 
the Vedas. 
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After offering salutations to the I<ord let us find 
out what relationship exists between Him and us. 
The Gathic remarks : — 

^ ^«IT qrar-'ll II 

Meaning “Who the creator and protector.” 

God is here stated to be the Father. 

The same relationship of his creation with God is 
established in the Vedas. The Yajura Veda remarks : — 

^ 4 sifirir %rai”*’T'g'* I'sR'J'U 

MeaniBg ‘‘Who — oitr protector, generator, who 
sustainer.*’ 

The Atharva Veda too does state as under: — 

Meaning “He — our protector, creator, (verily) He 
too our brother.’* 

Thus we arrive at our 4th. Vedo-Gathic quotation 
which concerns God’s relationship with his creation 
and reads as under : — 

qciT [ftdr ^(%r] 

Needless to add that the Avestan are 

merely Vedic ^ only phonetically altered under 
the effects of time and distance. 


Let tis now invoke God as a friend, a brother and 
a father. The Gatha reads : — 

5r?;rar trai m u nisn 

God is (our) friend, brother and father. 

The common term employed in the Veda to 
signify a friend is and a number of names are 
nsed there to invoke God, one of which is TO. In Rig. 
X. 186,2 do read as under:— 

^ wiw ir m sr: a 

O Lord ! you are our father too, our brother also 
our friend as well.... Avestan is merely our 
Sanskrit ^n?rr. It is apparent that God is a brother 
a friend and a father both according to the Gatha 
and the Veda. Our 5th. quotation then runs as under — 
TO [ ] 

whereas a sense parallel can even run as under : — 

^TOT TO = [ — TO ... ... TO]li 

It would not be here out of place to state that in 
the Ram Yasht — a part of A vesta— a part of = Vedic 
Vilyu, the deity of the Mantra quoted ) does belong 
to Spenta Menyom who according to Yasna, 
XLV, 6. is merely a name of God there. Besides 
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that part of Viyu is i.e. holy, and also works on 
high above and is worshipped. It takes a good sou 
to heaven. In fact in the Avesta if there is any Izad 
whose numerous names have been invoked m any 
Yasht as those of Ahura Mazad, it is only this Vayu 

i.e. Ram Khastra. 

VI. 

In this sixth quotation we are discovering in 
a Gathic line a summary of certain important Vedic 
statements. Thus though not an actual quotation it is 
of the greatest importance in showing how Zarathushtra 
drew largely upon the Vedas both in the form of actual 
quotations as also by summarising many statements. 

Thus in Rigveda II. 1.6. we come across 

Meaning “Though” O Agnih ! art Rudra and Asura 
Maha ; whereas in Yajurveda XII. 39. we find 

meaning ‘0 Agnli 1 Thou tie Shlvatnma dost reside 

(lit sleep).” Patting both together we find tiat Agnih 

is the ^ and ^f^are more or 

less synonyms in the Veda. Therefore sn^n^ 
M.had we get the Lord Agnih to be theftirav>«r 
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which phonetically altered on its passage from 
Sanskrit into the Gathic must read as : — 

which when partially invoked and partially admitted 
would give us nothing but what is repeated so often 
in the Gatha and runs as under : — 

II 

’TTsiT 

For here we have in the accusative 

singular and Mazda Ahura in the vocative singular 
instead of aJW W the nominative singular 

forms. The Gathic stanza, so favourite to the prophet 
meant 

“O Ahura Mazda I then believed you the most 
beneficient one.” 

Haug has here ‘furtherer of what is good.’ Some 
have ‘holy’. To us ‘most beneCcieut’ alone seems the 
correct meaning. Though philologically would 

be one step nearer pbonetically, but many steps away 
when the sense too is taken into account. To derive 
it froml^WTis historically and on the basis of its 
sense the only correct procedure. Philologically too 
it is not too far off. 
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One summary concerning the darker aspect of 
religion too must be given here to show that the 
Gatha and the Veda are at one therein as well. Agnih 
again comes to our help as before. He connected 
Ahura Mazad and Spenta on the side of good, now 

he connects with i.e. ‘long life’ with 

‘life with darkness’ which three words occur together 
in Gatha I. 4.20 and a Vedic basis of which is met 
within Rigveda X. 51.5 and 8 reading 
...and...^;^=5I respectively and mean- 

ing 

“0 Agnih ! Thou dost reside in darkness” and 
“O Devas ! may the life of Agnih be long.” 

Tt is possible that the use of Agnih and s[4T. in 
such Mantras may have misled the Parsi divines to 
think evil vigorously and to talk evil bluntly about 
the Devas. 

But Vedic statement is quite easy to understand. 
It simply means “Fire is enveloped in smoke and 
“May our ceremonial fire flourish for a long time.” 

Still Parsi divines, intentionally or unintentionally, 
did coin their dogma of “Deva-hatred"’ on the basis 
of such Vedic passages. 
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VIII. 


Last of all let us take up mixed good and evil, 
for all creation is only the resultant of two original 
spirits, minds, thoughts or call them what you like 
which are the op posits of each other. 

As suggested above, Parsi divines took Deva as 
an evil one while Vedas usually took it as a good 
one. It is remarkable that both Veda and Gatha talk 
of immortality in connection with Deva, over the 
implications of which even the highest Pdrsi authori- 
ties of today, as also of the past, disagree. 

Gatha III. 2.1. reads as follows 

3l^5ITl?fT 

and means “immortality for Devas and men.” Its 
Vedic basis is met with in Rig. IV. 54.2. reading as 
under : — 

meaning “For the Devas, immortality, for men.” 

Having discussed eight Gathxc statements which 
are either exact quotations from the Vedas or almost 
so, we may now state that this list is merely illustra- 
tive and by no means exhaustive. 


CHAPTER V. 


Veda-Mantra fragments met with m the 
Younger Avesta. 

Tbe lellgioiis scripture t*"' °* 

wi::. 4p.r.. V... - 

Tn the last chapter we discussed only 

w^cu wc 

rirr-rrrjwUureiatcriuss. 

I, II and III. 

and greetings are quite 

A P the Lord Ahnra Mazda and the 
in the Avesta to In the Vedas and 

archangel Amosha Spenta . Therefore, 

^,:are offered to the ^-Preme Being. Th- 

, e r.f greetings to the one and the many, 
^b„wofom of cuatious as 

form our first pair 

under:- — 
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I. ; II. II 


The Avestaa fragment of both occnrs in the first 
stanza of the Khurshed Nyaish of the Khordah Avesta 
beginning as under : — 

JT^ I 

3iWI It 


and meaning : — 

‘Homage to Ahura Mazda thrice before other 
creatures. Homage unto you all, O Amesha Spentas ! 
who are of one desire with the Sun.’ 

The Vedic side of each of these equations is met 
with seperately in the Vedas at numerous places. To 
take up the first just now, let us recall 

1. ^ sigCr qir-lt Rig. II. 1.6.” quoted in 

quotation VI. of the last chapter. Alongside this 
put 


or better still the whole Mantra reading 










fm 


5R 


respectively 


meaning 


Thou 


Agnih 


Rudra 


and 


Asura 


Maha 


are 


2. Homage unto Thee, O Spirit Rudra ; homage 
unto Your arrows 5 also homage unto Your 
arms. 

It is clear that Agnih, Rudra, Asura, Maha, and 
Manyu, have been paid three homages. No wonder then 
if A vesta pays three homages to Ahura Mazda who is 
Spenta Mainyu as well ; for in addition to Manyu in 
the above Mantra he is also Rl'lii'K: in Yajurveda XII. 
39. quoted in quotation VI of the last chapter. 

I. Thus erg?; Tff: is 

practically a direct quotation and is a summary 
of the actual three homages paid in Yajuh XVLI. 

This then is our first Avesto-Vedic quotation 
picked up from the younger Avesta. 

Now let us take up the Vedic side of the second. 

g: occurs full eight times in Yajur II. 32 where 
in connection with Pitars i-e. the class of fathers 
including father, uncle, maternal uncle^ grand father 
etc. the homage is offered to them all over and over 
again. In Yajur V. 34. homage is offered to Agnihs 
through these very ipft q': while in Rig. VL 51. 
addressed to the Omni-deities ^0 we find the 
words occurring in one and the same 

Mantra ie. No. 5. whereas beautiful homages are paid 
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to them as stated in the previous chapter in the 



words 




Meaning “Through homages do I salute ye all,.,” 
of Mantra 5 means “all of one mind, of one 
accord or of one will.” 


Combining all these together we may safely 
establish not only our equation No. II in the form. 


But also establish the third equation. 


III. = ^ 53^: or 

in Rig. 1.136.4. ) comprising of the above quoted Khur- 
shed Nyaish L and Rig. VI. 51.9. whereas a beautiful 
sense parallel can be established as under as well. 




We need hardly add that even the word ft in the 
above Avestan quotation is merely Vedic of which 
the final visarga often assumes the t. form even in 
Sanskrit. 
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IV- V. 

Having offered homages to God and the archan- 
gels we may now take np salutations to Soma (Haoma) 

LdMittra(Mithra). Haoma Yashta haS been worked 

upon by almost every Avesto-Vedic scholar amongst 
whom were the ablest of both the P4rsi and the 
Hindu schools of thought besides the comparative 

philologists of the west. Still it looks strange indeed 

that the words ^ occurring in its chapters 1.3, 

16; 11-17 ; 

last stanza i.e. III-8 were not eruditely enough handled 
by them ; for when they knew both Haoma and Nemo 
to be Vedic Soma and Namah respectively why did it 
strike to none of them to look up the Vedas and find 

out if these words did. make a sense, together, in any 

Mantra thereof ? 

Soon Atharva Kanda XIII. Sfikta 4 . Mantra 72. 
offered us VPTFr and we equated it with the above 
quoted as under 

IV. f II Haoma Yasht I. 3, 16; II. 17; 2 

and III. 8. II 

This finding encouraged us to look for other 
forms of homage. We soon came across a homage offer- 
ed to Mittra = Mithra and at once equated it as 

under r- 



V. II Khor. Nyiisli 5- 

= n wto 

or 11 ^5fro 

VL VIL VIIL IX. 

We further came across the use of the word 
or in connectiou with ‘the high ones/ call 

them angels, or names of God — ^for A vesta fs nearer the 
former and Veda nearer the latter, but in both they 
are personified spirits of nature or qualities of God 
and not objects of nature at all. 

VL II 

Meaning ‘We adore (Taraporewala), worship 
(Taraporewala, Mills and H ang), or praise (Spiegal and 
Bleek) Yima ; == We approach, respect and give aims 
in the name of Yama." 

VILRig.L153,l. reads 

ie. ‘O Mitra Varuna we respectfully serve Ye with 
homages. We adore or worship Ye (that way).* 

Taking this as the cause, its effect is visible in 

How do these Vedic and Avestan quotations form 
a parallel or an equation would be clear from the 
following : — 
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The Atharva Veda serves as the connecting hnk, 
for its I. 104. reads : — 

means : — 

‘This Asura shines brightly amidst all deities and 

rules over them; decidedly the all-controlling^ laws of 

(that) King Varuna and true (and unviolable).’ 

Here Varuna has been addressed as the Asura. 
Asura in Avestan evolved into Ahura. No wonder 
then if instead of Vedic adoration of Mitravaruna 
referred to above, the Avesta adored Mithra Ahura for, 
Atharva quoted above does show Varuna to be the 
Asura. 

The scriptures, however, do not stop here. They 
go further. Atharva I. 10.2. i.e. the mantra following 
the one quoted just now offers homage or salutation to 
that same King Varuna in the words 

... H 

‘Homage be unto you — the spirit, O King Varuna ! 
Besides, in Rig I. 163.1. too, quoted above, worship was 
offered to Mittra as also Varuna only through homages 

Varuna who is 

being repeatedly saluted is the Asura as given m 
above Atharva 1. 10.1. Will it be surprising then if we 
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come across JWT or ia tfae Avesta repea- 
tedly as aa effect of the above Vedic to 

which must serve as the cause thereof ? 


In fact Avesta does abound in such homages with 
the only difference that just as Varuna is usually re- 
membered in the Veda as King Varuna, similarly is the 
Ahura remembered in Avesta almost always as Ahnra 
Mazda i e. the Great Ahura. This is only due to the 
high honour reserved for the Varuna = Ahura in the 
two scripture. W occurs in sentence 5 of 

Khordah Nydish and at numerous other places as well. 

has already been discussed in the first 
quotation above. 

It is by this time, however, amply clear that 

does equal 

U Rig I. 153.1. 

This too is clear that of the fol- 

lowing mantra of the Atharva; taken in connection with 

of the preceding mantra, too, may have helped in the 
previously discussed evolution of 

VIII. II WRi?ll 

= ... U wt® ?vi?t?eu 
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Meaning “We serve Aryama (Airyema) through 
worship.” 

But the Parsis here wrongly take 
to mean Airyemd Ishya prayer itself as the object of 
worship in place of the desired Aryama 

(Airyamd) himself. 

This prayer is supposed to be almost as old as 
the Gdthas themselves and it is an important sweet 
connecting link between Aryans of the Indian and 
Iranian stocks. This brief Yasna chapter offers us 
another equation too besides the above. 

IX. This is, strictly speaking not an exact quota- 
tion but is more than a mere sense parallel ; therefore, 
we feel justified in discussing it here. 

The Avesta reads as under : — 

meaning “may Airyema come to or approach men 
and women.” 


The Veda runs as under : 


.. II srqto Rl^ol?ll 


Meaning “Here cometh Aryama to or now 
approacheth Aryamd the husband and also the wife. 
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has been compared with the of which 
stiifered palatalisation to become ^ of the former* 
Taraporewala here refers to Bartholomew also for the 
I. E. form 

only applied to Aryama too by the Parsis. 
^3T%T of the Veda is of the A vesta. Instead of 

of singular and ^srr^rr which no doubt does there stand 
for the whole classes of husbands and wives, we have 
got the plural directly in and of the 

Avesta. 

Needless to add that both clans of Aryans at the 
marriage ceremony do invoke this blessed deity Arya- 
ma = Airy ema whom you may take as an Izad, a devata, 
or a name of God Himself. 

According to Avestan Vendidad even Ahura 
Mazda himself sent for Airyemd when taxed too much 
by the all-death Anghir Menyu. 

^ X. 

The Avestan U Ram Yasht VII. 28. 

has Vedic progenitor in ^ ?oi?oixou 

both meaning ^‘Gandharva under the water'* but 
the meaning ‘under’ being acquired in the one case by 
the prefix ^ = near (in Sanskrit), and in the other 
merely by the grammatical case termination S iwO 
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meaBingV or ‘on.’ Both^^T and ^ are equally 
good Sanskrit words conveying almost the same sense m 
Sanskrit but excactly the same according to both 
Spiegal and Darmesteter. when the former be a 
Avestan form and the latter a Sanskrit one. 

XL 

Kanga the Parsi lexicographer and commenta- 
tor, also grammarian of the Avestan language and 
scripture has given two shorter confessions of fait m 
addition to Yasna XII and a brief praise of the Mazda- 
Yasnian religion. These two shorter confessions are 
named ^ ^ (Yasna 72.9.) In one of these 

this phrase occurs in the beginning, only once, but m 
the other, thrice. It is pleasing to note its origin 

in the Rigvedic words...^-®^ 

in Rig. X. 66.4. Avesto-Vedic parallel or Vedic 

tionmet within the Avesta, thus becomes available 

as tinder : 

While the sense parallel is composed of the above 

,wo phta,., « it " 'f 

toti prtain to M.hoa or Mazda for proMction or help 
with the only dlfietence that in one case “We invoke 
Mahad for protection" and in the other we address 

Him tlius 



‘*(Come or) Approacli for my help, O ! Maxda,” 

XII 

In Rigveda I. 24* 9 hundreds of physiciaiis*-«-aiid 
thousands are mentioned in the words* t 

The word is the plural of = a physi- 

cian, But a word phonetically very near i.e. and 
meaning ^medicines’ is used in Rig. I. 23.20 along with 
both together meaning ^all medicines’ . The 
singular = medicine or cure’ occurs in Rig. I. 

23.19 and 21. while the compound = all- 

curing occurs in Rig. L 23.20. 

The possessive singular would be or 

%q*3fT?rt. 

Now in the A vesta Yasna I/XVIIl. 15, and TXXII. 
9. we find W^^TT^in place of same and I^^^in place 
of but Kanga takes it to mean ‘a thousand-fold 
health*’ It really shows one the track on which philo- 
gical and historical evolution of A vesta out of the 
Veda has proceeded. In addition to it, the Avesta has 

TOFprK i*^. ‘ten-thousand-fold health.’ 

In the Vedas we had only hundreds and thousands 
of physicians though an allied word was used for medi- 
cines and even all of them were referred to in the 
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preceding paragraph where even Omnicnrers were 
referred to. Avesta turned hnndereds into thousands 
and thousands into ten-thousands; while instead of 
physicians or medicines or cures the trespassing 
stopped at nothing short of healths in that number. 

Thus here we have neither direct quotation nor 
sense-parallel but a hyperbolic statement made in 
the Avesta on the basis of the Veda, 

Examples of such statements are met within the 
'ten thousand eyes of Mithara’ 

Yasna LIX. 2.) and ‘six eyes of the dragon (Homa 
Yasht 1. 8. as compared with the thousand 

eyes of vedic Purush or four eye of a Vedic vermin, 
99999 diseases mentioned in Vendidad XXIII. 9., also 
compare similarly with 3339 Vedic devas. 

These hyperbolic statements become necessary if 
a new sect wants to attract followers out of an old sect. 
It has to exhibit its Gods as mightier than those of 
the other sect. 

This too is a selected Avestan piece put 

amongst the few important prayers or doctrines placed 
in the beginning of the prayer books— the popular 
Khordah Avesta. Kanga too has given the same at this 
very place. 
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XIII. 

I??) is the heading of another 
similar piece. This has evolved out of our Vedic ^ 
though not as a quotation. Yajura. XI^. 16 be- 
gins with ^ ^ and ends with 

fWT II 

The commencement has given rise to the 
and the end to the repeated homages paid to Ahura 
Mazda for Agnih is Asura Mahah in Rig. IL 1.6. 

XIV. 

Let us next discuss the Vedic Brahma and 
the Yajna. In the first sentence of Geldner’s Yasna 
Introduction, words ... do occur 

and in sentence five, words are met with. 

Naturally these are to be repeated quite often in the 
Farsi ceremonies and scriptural treatises, concerned 
with practice, do so repeat them. Now let us find their 
Vedic source. Rig. I. 10.4. and 5 read : — 

I ... \m\ ... ... n^ii 

Besides this Rig- X. 66.12. too reads : — 

II m ...sfir ii 

While Rig. X. 141.6 reads 

III 

IV In Rig. 1. 93.6 words... ... do occur. 



Out of these four we feel that the second is most 
responsible for the evolution of the Avestan full fledged 
jRifm Of course the fourth has 

greatly helped in that process. The first may have 
suggested the manner. 

The other Avestan is merely a brief 

reference to the fuller formula, of course its evolu- 
tion is direct from I.8., III. the latter being important 
for having helped in the Gathic as also Avestan 
repeated references to IHf and ’TOfg, 

Rigveda X. 110.2 reads ; — 

...tpr: sRfRq- 

Whereas Vendidad 22.26 i.e. last words of this 
reads as, 

it 

Meaning thereby ‘this alone is the path which is of 
Rita, all others are non- paths’. 

All scholars but the writer believe in this = Rit 
equation. 

XVI. 

3n^...?iTOTft 11 

= 3TTf JiTxrrPr ii ^oimii 

Both mean “I beg of waters” 
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XVII. 


An interesting piece, , here we cannot but discuss 

though even not an actttal quotation. 

Avestan Mah Nydish is in honour of the moon to 
whom homage is oiFered as under ; — 

Le. ^Homage unto the moon with the shadow or 
picture of the earth therein.’ ^ 

Through prejudice for old legends and partly 
through lack of Sanskrit knowledge, scholars have 
been rendering it. “The moon with the seed of the 
bull.*’ 

The Vedic basis of this may be met in Rig. I. 
84.15, reading : — 

“Thus in the house of the moon, he did admit the 
(presence of) the earth..,.— 

Clearly this beautiful Rigvedic allegory regarding 
the earth’s shade in the moon gave rise to the Parsi 
conception of the moon of with 

the picture (1%^) of the earth 

But what a pity how translators simply dest- 
royed the original Avestan ideas knowingly or through 
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igiiorance. Still this example should serve as an- eye 
opener to all who would translate Avesta on the basis 
of old tradition, shutting their eyes to the Sanskrit and 
modern science both. 

The Veda- Mantra, however, has a second sense as 
well. It means ‘'Here in the globe of the moon, he 
thus admitted (the presence) of the far off sun-ray that 
emanates from the sun to fall upon the moon and 
brighten up the same.” 

XVIII— XX. 

Now three types of evil ones, spirits or qualities 
or simply evils dilated upon repeatedly in the Avesta 
may be discussed. The head of the kingdom of evil 
say hell or merely misery and pain, is 
who is termed i.e. “^all-death’ fully sixteen 

times in even a single, and that too the very first, 
chapter of the Avestan Vendiddd. Fitly is he there 
described to have spoiled every time the creation of 
Ahura Mazda for Ahura means ''All-life” “Living One’* 
or “Life — giving One’*. Against this Spenta Mainyu 
the white or the beneficient spirit who is Ahura Mazda 
the “Great All-life.” Surely the malevolent spirit or the 
black one is “All-death** and by name 
Bandabish, the Parsi book of genesis, beautifully 
narrates the wars fought between Ahura Mazda and 
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Angro Maiiiyush. It mentions the latter being always 
in darkness and ignorant of Ahura Mazda’s eternal 
presence in light and of His knowledge of Angro 
Mainyush’s presence in the darkness. 

This reminds us of our reference to a long life in 
darkness talked off in the G^thas and discussed by us 
in the previous chapter on the Vedic quotations in the 
Gatha. There we quoted the Veda to show Agni’s living 
in darkness. Is it then possible that the conception 
of Angro Mainyush may have some basis in Agnih’s 
residence in darkness, for the Avestan Angro Mainyush 
is necessarily a resident of darkness. 

Now Rig and Sdma Vedas do help us upon this 
point by their Mantra : — 

% 315% 3?%?: (or sifiiT) 1 

qoq ^ qpqt II qciTo ^Kvivil !?o <:i^i?ii 

(Wilson p. 132.) 

For herein Agniis addressed as or and 
praise is offered to his Manyu (Avestan Mainyu). 

Exactly as Rig. IV. 53.1. refers to the Mahad 
form of Asura and forms the Vedic base for the 
Avestan Ahura Mazda just so do these Mantras refer 
to the Manyu of and form the Vedic basis for the 
Avestan Angro Mainyush usually called 
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Is it not strange that Vedic Agnih furnished 
Avestans both with their Ahura Mazda and Angir 
Mainyu, for Agnih is Rudra Ahura Mahad on the basis 
of one part of the Rigveda and Anghir Mainyu on the 
basis of another part of the Rigveda and also of the 
Sdma Veda ? 

Bandabish’s God in eternal light and Satan in 
eternal darkness too are not its own. In the Rig- 
veda two famous hymns do talk of Hiranyagarbh i.e. 
the germ of all light in the beginning; and Tamsa 
garbham Tama i.e. darkness, steeped in uttar dark too 
in the beginning. 

Since, however, Hiranyagarbh, Aditya, Mahad is 
the Agnih stage and since Agnih as stated above does 
reside in darkness, therefore, Rigvedic Agnih has prov- 
ed a fruitful source for the origin of the Avestan God 
Ahura Mazda ever in light and the Avestan Satan 
Angir Mainsm ever in darkness. 

XVin and XIX 

The Avesto Vedic parallels arrived at now are, 
as the basis of sTfjct the former 

occurring once in Rig 8.84.4. and once in Sama Ut. 8.6.1. 
and the latter in Vendiddd chapter I full 16 times. 

So much about the Avestan Satan. Now about 
his armies. Besides his lieutenants two classes of 
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soldiers may be discussed. All evils or evil spirits or 
evil beings are termed Daeva in the Avesta. Two 
classes of the same are recognised, the Mazinya ones 
and the Varenya ones i.e. the former connected with 
the Mazda and the latter with Varenya. About the 
latter class we may hold that. 

our in the GSyatri is the origin of the 

conception of for attacking whom a 

Mazda-yasnian i.e. a PSrsi promises even during Ms 
early morning prayer termed Hoshbama. 

XX. 

It is most surprising how our of the 

Suryopsthana Mantras of the Sandhya could give rise 
to the Pirsi i.e. ‘O ! seed of the (evil) Daeva.’ 

or ‘O ! thou of the seed of the Daeva.* Still it is a 
stern fact. 

We trust these 20 Avesto-Vedic parallels would 
suffice for tMs chapter. In the next chapter we still 
discuss a common Gatho-Avestan parallel which forms 
more or less a quotation and sense parallel with the 
Vedas. 



CHAPTER VI 


The Parsi Supreme Beiuj^ and its Vedic Basis< 


Abura Mazda is the name of God in the Parsi Scri- 
ptures. Ahnra Mazda is repeatedly invoked, in the 
G^thas, through the words Le* O Ahura 

Mazda I (cf. Usht. Gatha II. 9 and 14 ; Spenta Mainyu 
Gatha IL 2.) These Ahur^ and Mazda in the vocative 
yield the true Avestan forms Ahura and Mazda 
respectively. 


Just as instead of Sanskrit we do get in 
the Avesta, so too Avestan is met with in Sanskrit 
as In the Rig- V.42,11, we find II 

meaning ‘‘Serve Deva-Asura through homages../’ 
though usually made to mean “Serve the vital Deva 
through homages/’ Yajuh XXVL 12. reads : — 

and means “The omniscient Asura of infallible frame 
is a Deity— aye the Deity midst (all) deities.'’ The 
Atharva I.IO.L runs and means 

“This Asura reigns supreme over the devas or shines 
brightest amongst the devas.” 


Though Asura was a name of God in the Vedas 
as shown above, in the Mantra Brahman 1. 6.2!., how- 
ever, we come across the word Ahura in the sense 
of the Lord to whom the child student is handed over 
for safety by his perceptor during initiation ( Le. 
Yajnopavita ceremony). 

The presence, of Asstira in the Assyrian language 
and also as the name of a city suggests that A sura 
travelled out of India as such. But the presence of 
Ahura in the said Brahmana and the A vesta proves 
the travels of Asura through the Ahura form as well. 

Thus Asura left India to become Assura in As- 
syria and Ahura in Iran. 

So much about Ahura. Now about Mazda. 

and €r^T of Sanskrit have their parallels 
in the Avestan in and respectively; or as 

in Similarly of A vesta as in ^ 

= ‘approach for my help, O! Mazda* (Yasna 
Ha.LXXII.9.)- is nothing but 5?f^or of the Vedas. 
The f of is Sanskrit f as in the three examples* 
The ^ in ^ and its absence in as compared with 
the opposite thereof in Sanskrit have simply 

followed the process exhibited in the 
equation where too the ^ in and its absence in ^in 
Sanskrit are just the opposite of that in the Avestan. 



This Mahad or Mahat does occur in the Vedas as 
seen in Rig. X, 55.2 reading : — 

35f ^ 

“That secret and all-encompassing name through 
which thou didst create the past and the future, is 
Mahat...” 

Again Rig. V. 11.6 reads ; — 

II 

meaning “Angir^s called thee Mahat, O ! Agnih!” 
Rig. V. 15,3 uses the epithet for Agnih without 
using the epithet Agnih. 

Maharshi Dayanand explained the plural nature 
of some names of God in the Veda. Thus STTT; an 
ever-plural feminine also means “The Omnipresent 
I<ord.” On the same basis 1%^ would mean “The 
Omniscient, All-illuminating I,ord.” The word Mahat 
represents just this aspect of the Supreme Being in 
both the Veda and the Avesta. Rig. III. 54.17 throws 
light on this point. It runs : — 

“Your that glorious name is Mahat, O ! Wise 
Omnipresent Deities...” 

In the whole of the AvestS (Sanskrit *1^) has 
become the one name of the Supreme Being sometimes 
further broadened out to ^.cTPrt. 


Nfrtikta XIV. 1 1. includes the epithets and 
in the list of real Vedic epithets for the Great 
Subtle Omnipresent One — the Supreme Being designat- 
ed which means “Of the Mahan Atm£** 

Thus Nirukta allows us to take and as 

proper names of God for, Nirukta XIV. 3. reads : — 

W Le. “This Mahdn 

Atma is the Brahma, the final, the immortal...” 

XIIL 1. Says 

^2TFTrrfT 



i*e, ^‘Now these are called praise-hyperbole; still in 
reality they might be merely the correct representa- 
tions due to the Greatness of the Divinity”. The Deity 
here too has a fortune. 

In Nirukta XIV. 1. the Mahdn Atmd is referred 
to twice and termed Agnih, Sdrya Indra, Mitra, and 
Varuna etc. on the basis of Veda itself, leaving no 
doubt that Mahat, Mahan, and Mahah, are the original 
names of the Self and Agnih and Sfirya etc. are only 
secondary. 

It is objected to sometimes that Nirukta XIII 
andv XIV are mere appendices. So we quote from 
Nirukta VII, 4. and VIL i8. respectively as under 
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■ 5?TFFrr »?^^3nfiivfrsfzr 

nc^ifTf^ *RrPcr II 

‘Due to its MaMu fortune one Deity Atma is 
praised in many ways ; other deities constitute as if 
only organs of the one Self.’ 

S^fcHf Hflc^ R. 11 

“This very Agnih— the Mahan Itmfi— the One 
.^tma— the wise describe in ways multifarious as 
Indra — Guru Atma i.e. Maha-Atma.” 

It is thus established that Mahad or Mahat is a 
Vedic epithet for the Supreme Being, being directly 
called a “name" there and also being included by 
Y£ska in his list of the real names of the real Supreme 
One and also used by him as such in his book at 
various places. 

Avesta thus picked up JT.ar from the Veda where 
It was in Mahad and Mahat forms. 

As shown above simple philological operations 
which the language underwent on account of time 
and distance caused the evolution of Avestan Ahura 
Mazda out of the Vedic Asura Mahad. 

Earlier scholars failed to understand this process 
due to the following reasons : 
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1. They were absorbed in discussing the pro- 
bability of the orign of Mazda out of Medhas. Some 
favoured it while others rejected it. But the attention of 
both the schools was devoted to it alone, hence no 
other theory regarding the origin of Mazda could be 
properly evolved. 

2. Varuna, long doubted to be the great Asura 
is not remembered as Asura Mahad or Mahat in the 
Veda but only as ’Tf- 

3. Assura Mazas — the Assyrian God also misled 
oriental scholars. 

The origin of Mazda through Medha did not re- 
commend itself to us especially because Asura and 
Medha never occur together in the Veda, what to 
speak of their together forming the name of the 
Supreme Being there ! 

Knowing Varuna to be the King Asura we rejected 
the same as basis for Ahura Mazda. The use of the 
Vedic Word Index for great Asura *.e. for spots where 
Mahad and Asura could occur together brought forth 
the suggestion made by us above. 

The following Mantra amongst others serve as 
the most important piece of evidence in favour of our 
suggestion. In fact we believe this to be the real and 



ultimate Rigvedic source of the Avestan epithet for 
the Supreme Being ; — 



‘*We do accept that acceptable Mahad (form) of the 
supremely wise Asura—the Savita Devi...” 

This is the real Vedic basis of the Zorathushtrian 
Supreme Being. 

The above Mantra calls that Savita Deva — an 
intuition — propelling Asura, whose acceptable Mahad 
(form) is accepted by His devotees* 

This gave a new thought to those who wanted 
to think on non-Gayatri lines. They took this Asura 
of acceptable Mahad form” as their Supreme Being 
and gave up Savita Deva. They evolved ‘^Ahunam 
Vairyam” t.e. (instead of for the sake 

of showing greater honour) i,e, the acceptance of 
Asura as the basis of their Mantra and thus in course 
of time sprung up the Avestan Supreme formulae 
mi ^ sfiOT etc. Thus the Irano-Aryan religion 
started out of the very Indo- Aryan one. 

Next in importance comes Big. IL 38.4 reading: — 
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meaning is the name of that Astira who 

showers’* on all as per Elg* V* 12.L That Asnra 
is no other than Tord Agnih or Lord Indra himself as 
per these Mantras). This Mantra comes from Yajtira. 
XXXIIL 22 as also Atharm IV. 8.3. 

In all these references this Astira Mahat is 

. . .3Tt U 

‘*Of universal form, (he) stands above the im- 
mortals.” 

It is similarly possible to trace the ^Rigvedic 
source of the Assyrian Supreme Being. 

Assura Mazas is nothing but Vedic of 

which ^ got duplicated in the former and f changed 
to ? in the latter. This found most clearly 

in Rig. X. X. 2. reading : — 

and meaning ‘^The brave sons of Asura Mahas...” 
for even Sayana — the Rigvedic commentator — translates 
it into wmm: wmit ^ 5r3nx{%: 

33^: #CT 

This then is the Rigvedic source of the Assyrian 
Assura Mazas. Usually, however, in Sanskrit the 
jSnal ^ is replaced by a visarga. Such 


W: is met witb in Rig* II. 1.6. reading W 

where due to Sandhi, visarga has further 
changed to This means “O Agnih Lord I Thou art 
Rudra also Asura Mahas.” Atharva V. 1!.L too 
refers to Asura Mahas thus : — 

^*How did you speak to Asura Mahas on this point,..** 

These Mantras of the Rigveda thus leave no doubt 
as to the emergence of the Assyrian Supreme Being 
Assura Mazas from Vedic sources. 

In Rigveda, as in Sanskrit even to day the words 
Mahad, Mahat, Mahah, and Mahan are synonyms. 
Therefore, although Asura Mahad or Mahat gave rise 
to Avestan Ahura Mazda and Asura Mahas to Assyrian 
Assura Mazas, still in their further development the 
daughter religions did not press this subtle original 
difference too rigidly, and allowed both Mahad, 
(Mahat, Mahan) and Mahah epithets of Asura to effect 
their evolution without any reserve. Especially is this 
the case with the Parsi religion. 

To recapitulate the Lord Savita is called Asura 
of Mahad form in Rig. IV. 53,1., Indra is termed the 
Asura of Mahat name in Rig. III. 38.4, in Sayana*s 
opinion Prajapatih is the- Asura Mahas in Rig. X. X. 2, 
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Agtiih is Astirab Mabab in Rig. II. 1.6.,^ while Astira 
Mabas doesigtire in Atbarva V. ILL as well. 

So mticb about direct references to tbe Snpreme 
Being Astira Mabad or Mabas in Veda. There are a i 

number of indirect references too into which we need 3 

not enter here (cf. Rig. IL 23.2. Yajub. XIII. 44, and 
Sama. Ut XII, 12.2.). 

Now we can pass on to tbe Vedic basis for other 
names of tbe Parsi Supreme Being found in the Avesta. 

t or II 

The twelfth name in tbe second list of names of the 
Supreme Being given in Hormezda Yasht is 
Tbe Gathic source for this is visible in ^^*11 5.1.9. 
reading f for when reduced by the law of 

Gathic lengthening of final vowels quoted above, this 

is reduced to the real of the Yasht. 

When even in Yasht and Gatba and 3 ?^ do 
occur, will it then be assuming too much if we take 
it to be originally Vedic which dropped its ? 
acquired an in place of tbe same and slightly accen- 
tuated its ^ into a ^ which changes are far insignificant 
when compared to the derivation of ^ from ^ where 
all four letters differ but which scholars have been 
admitting ever since Bartholomew first enunciated 
the same. 
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We have another argument too, for this assump- 
tion, Agnih was stated to be Rudra Asura Mahah on 
the basis of Rig. II. 1.6. Now Rudra has a beneficient 
frame as per Yajuh, XVI.2. reading '«rT w 55 ^ 

He is named Beneficient in Yajuh. XVI. 13 and ad- 
dressed as Rudra in XVI. 15, the former reading 

STRT i.e. “be of good mind i,e, noble disposi- 
tion towards us (and also) Shiva”. 

Thus Gothic f “Where is Asura the 

Shiva becomes quite a legitimate summary based 
upon Veda Mantras. The meaning ofSTO now will 
be ‘‘the Beneficient One” which again is not farther 
ofif from ‘pure’ in Spiegel, ‘holy’ in Darmesteter, 
‘righteous’ in Chatterjee or ‘righteous’ or ‘sincere’ in 
Haug, ‘fgiTfilT’ in Neryosangh, than any of these inter- 
pretations is from all the others. 

In addition, our’s has a Vedic back to support it 
and is also philologically much nearer. 

The 13th name in this second list is merely the 
superlative form of and is 

Yajur. XVI- 51. forms a most beautiful Vedic base 
for both 3m and 3m^ for it requests the Lord 
Shivatam Shiva to be of noble disposition towards 
us. 
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= ^ or sirar II 

Gatlia 2. IL 7. reads :— 

...«^,..5T^T i...#mK mi^ \\ 

Neryosangli translates this as tinder ;— 

w^u..mimf¥f:...^^x ^ i (#^: ^i?r) n 

Thus Neryosangh takes ^IRIT the name of Lord 
Mazda in the sense of Sanskrit ^TcTT ue. Donor (of all), 

Let ns first establish its Vedic base here. 

Rig. II. 33.12 reads :— 

Sayana translates the same as tinder :— 



‘‘O Riidra ! You, the Donor (of much wealth)’' In 
reality the meaning would be here too ^The Donor of 
all” as in Avesta, for and (Avestan are 
almost synonyms in Sanskrit. 

It is interesting to note here that here too the 
Avestan is a name borrowed from a name of ^ 
just as the previous was. 

In the Veda, however, (see Rig. IV. 31.7 and VIII. 
46-2.) Indra (previously called the Great Asura) is 
called (the epithet here too used being ^TRTK) of 
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wealth, desirable objects, and of all also (being merely 

mr) . 

Kig. I. 22.8. terms Lord Savita as Donor ix. 
while III. 13.3. addressed Lord Agnih similarly. 

Thns Gathic is merely Higvedic 

Neryosangh and therefore tradition was here quite 
correct and, therefore, cent per cent Vedic in inter* 
pretation. 

We fail to understand why European scholars 
beginning with Spiegel and ending in our Indian 
savants, Chatterjee and Billimoria did directly go 
against both traditional La. Pars! and philological Le. 
Vedic canons of interpretation. Speigel rendered 
into Creator, so Hang and Chatterjee too 
did the same, Darmesteter in his translation of 
Grmazd Yasht in his Avesta also followed this very 
procedure. 

In Ormezd Yashta, however, this name is 
the second in the second list. Here Neryosangh gives 
a little license to all by rendering this into in 
Sanskrit but in brackets for though 

Neryosangh may have meant “l give these creations” 
but ^ ^ also sustain or protect” can and 

probably did to scholars suggest the idea. create 
creations”. 
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But in Sanskrit the creator is m?rT. Therefore, 
to furnish all the above scholars too with a Vedic basis 
we must refer to Rig. X. 190.3. which reads 
«nwT «t«rr 

‘The same Creator did create the sun and the 

moon as before*’ 


I Rig. X. 184.1.,.“>?TcrT m ^ “May the Creator 

create a foetus in your (womb) ’’ too can form a direct 
Vedic basis like the above for the conception of Avestan 
^ = Vedic wlcTT (Creator). 

Thus although «rT?iT and of Avestd are really 

I ^TfTT and snrent of Veda, Avesta and Neryosangh, still 

even if they were the ’TRfT and of Sanskrit as 

thought by modern scholars, these too have been 
furnished with a Vedic base here as the ^ and 

Whatever view be thus taken of their origin both 
Avestan and are essentially Vedic. 

It is important to note that the three lists of 
God’s names in the Hormezda Yasht have sncTT 
and ^ respectively. Therefore, it is essential to refer 
to Rig. X. 18.6 (vSTVKiTraft' and X. 167.3 (mrr;, 

ftwf:) as forming the direct Vedic base of and 
Meaning of course remains unchanged. 
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(or II 

Githa 1. IV. 9 reads ; — ■ 

.,.3R5;^05l5; iF45ra:,nf2CT siiu...u 

‘Thou are Khratush, Spirit, O Ahura Mazda!’ and 
Gatha l.V. 4 reads : — 

I sflWT 

3mT3fg^T II 

“Who arrest Vohumana, destroy Asha as also 
Ahura Mazda— the Khratush” i.e. who violate the 
good mind and peace evolved by Ahura Mazda — the 
All-wisdom.” 

Khratush is the sixth name in the first list of names 
of God given in the Hormezda Yasht. 

In the Veda it is ^3:. Thus in Rig. 1. 91.5 Soma is 
addressed as 

f# ?:RT?r I esr w ^3,. 

‘Thou 0 Soma ! art the true lord, the king, the 
destroyer of Vrittra, thou the beneficient Kratuh.’ 
10315 has thus a Vedic base in 3^: 

It 

Khratumao is the seventh name in that list. Its 
Vedic basis is noticed in Rig. I. 62.12 where Indra has 
been addressed as — 

...fflf 31% ^!3>n ^5^... 


*0 ludra ! Thoti art Dyuman and Kratmman’ is* 
both physically and mentally brightest* 

In Rig* IX* 90*6 we find I^ord Indra addressed as 
Kratnmon. Thus God was already in the Veda 

long before Avesta termed it for Sanscrit 

usnally replaced by on its passage into 
Avestan (cf* == 

mm ^ mn w 

The third name in the second list is sricTT, which is 
Sanskrit WT = a saviour, a protector and so on. But 
Darmesteter renders it into ‘Maintainer’ and Spiegel into 
‘Nourisher’ whereas Neryosangh has wferr. There 
is not much difference, therefore, between the Avestan 
and the Sanskrit sense of the word# In Rig* I. 31.12. 
Agnih has been addressed as c# ^JT STR.,*^TOT 

which means Agnih 1 Thou art the 
protector, nourisher, and maintainer of our offspring 
and our kine for our continuity” 

This Vedic Mantra thus forms the basis of one 
of the Avestan names of God in the second list. In 
place of this in the third list, the name that we find is 
^ is. Sanskrit there a mere vocative in place of 
nominative but in Avesta counted as a separate 
name. Similarly W discussed before is in Avesta 


counted as a name separate from <FfT though in 
Sanskrit the difference between the two was only that 
between vocative and nominative forms. In the case 
of counted as a third name separate from ^ 
and ^ we have a vocative in Sandhi form counted 
separate from 5:icr: vocative in a non-Sandhi form. 

This compels us to believe the Avestan language 
to have mainly evolved out of Sanskrit due to the 
relaxing of the strictness of its grammatical rules. 

Still there is no harm in establishing a separate 
Vedic base for the form too, in Rig. I. 129. 10 

addressing Indra as W: (O Protector, Saviour ) 

for in the previous Mantra that Lord has been re- 
quested to protect us from far as well as near'’*,..... 

Thus both snm and STTcT are in reality pure Vedic 
forms only phonetically modified due to lapse of time 
and on account of distance between the Punjab and 
Iran. 

qi3 = qig: ii 

This is the very first name in the second list of 
God’s names in the Hormezda Yasht. In Rig. VI. 1S.8. 
Agnih is termed not only 'TT^ but also 

and *.c> Agnih the Keeper, the Lord of 
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subjects, the Ommpresent> the Adorable (lit, fit for 
being praised) and the Imuiortah Both mortals and 
divines sit close to him through homage. In Mantra 
II Agnih protects, completes and satisfies (its devo- 
tees). God is thus Fayuh in Veda and Fayu in Avesta 
f.a. Keeper, protector etc. 

I The exact Vedic base, however, is in Rig. I. 31.13 

reading ‘‘Thou O Agnih! art Fdyuh” 

Such Mantras using the exact Avestan form, form the 
real Vedic base of the Avestan Rig. I. 89.6. is 
even more important for, there the Lord Omni-Deities 
i,e, God Vishwe-Devah is named (Ruling 

Lord) (the Nourishing Lord) and called the Lord 
Frotector of mobile and immobile creation. 

qw = TOi II 

In the third list, however, we get TO in place of 
’ This is Sanskrit TOT of which the ^ has dropped 

I or TO: of which the Visarga has dropped. It is, how- 

i ever, immaterial for both ate two forms of the same 

base, one nominative and the other vocative. Indra 
is termed as Patd and Vrittraha both in Rig. VIIL 2.26 
4 which thus forms ^ the most beautiful _ basis, of t^. 

1 above Avestan name of the Lord. 
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Darmesteter’s ‘Keeper’ fits here nicely for the 
Lord is the destroyer of the dark and ignorant Vrittra 
and is also the ‘Keeper’ or ‘Guardian’ of all. Rig. II. 
20.3. calls Him onr Shiva-friend and requests Him 
to become TOT i.e. ‘Keeper’ of our men ».e. human 
population. 

Rig. VI. 23.3 too requests Him to become the 
‘pdta’. 

Rig. VIII. 93.33. calls Him Vrittrahan and Pat^ 
».e. protector or keeper of these Somas. 

Thus Avestan TO has a Rigvedic base in TOT 
occurring in the above Mantras especially in Rig. VIII. 
2.26. 

C. ^ or 

The 29th name in the third list is which scholars 
take as Sanskrit TO on the basis of (mortal 

i.e. man) equation. If this were so Rig. IV. 40.5 
would form just the right Vedic basis for the same, 
as here Sdrya is given a number of beautiful names 
of Hansah and last of all ».6. the finest given to it there 
at the end of the Mantra is TO^^ evidently on the basis 
of which Nirukta has included this epithet in its list 
of the Supreme Great Self’s names in its Adhyaya 
XIV. 11. 
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In out opinion, howeveti 5^ is holiness, righteous- 
ness^ pniity, and the fiist order • these are given as the 
meanings of ^ by scholars and prove it to be derived 
from Vedic ^ through all the philological processes 
discussed above and concerned in the evolution of 
sTO' from Vedic except that there % had dropped 
and here ^ has been lost* If thus conceived Rig* I* 
90.9 will form the Vedic base of ^ for it requests 
Mittra, Varuna, Aryama Indra, Brihaspatih and 
Vishnu ue. all of them to become ot: i.e. the Ultimate 
Peace for us. 

Although people often translate into ‘peaceful’ 
but originally and essentially it is ‘peace first and all 
else only next. Therefore, when the words in the 
above Mantra are clearly ^ ^ the same in reality 
do mean : — 

‘‘May... the Peace embodied for us”. 

Embodied Peace is the ultimate Divinity in the 
Vedic literature and if Avestan ^ as a name of God 
be supposed to have evolved out of the same rather 
than it would be far nearer the truth. 

35^ and 1%^ are the final stages in conception of 
the Eord even according to the Mtodukuyopnishad 
which being only a dissertation upon Lord Om, 
can be safely termed the nectar or crystal essence in 
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the whole Vedic literature. No wonder then if the 
Aryan Vedist Zarathushtra, the prophet of Iran or some 
able disciple of his, did include and 3?^ in the lists 
of God’s names met with in the Hormezda Yasht. 

a. m II 

is the only full name common to both 
God and an archangel in the Avesta which is also 
included in the lists in Hormezda Yasht where it accurs 
as the fourth in the very first list. has been dealt 
with just now. is simply Vedic Darmesteter 
calls it ‘perfect’; Spiegel has ‘best,’ Neryosangh has 
m: ^ srfer). 

This name of God or archangel thus means 
‘Ultimate Eternal Finest Peace, Good, Purity, Holiness’ 
etc. for surely at that stage Peace, Purity, Truth and 
Good, are all one. 

So long as God is conceived as an embodiment of 
all these, He is ~ ^ or 51^ when 

this peace or purity is a medium connecting Good and 
man then the name becomes one for the archangle, and 
lastly when these represent the divine gift of peace 
or purity obtained by man from God then it becomes 
the quality peace and purity of which we usually talk 
amongst ourselves, - . 


f 
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Even scholars like Mills had to admit that 
Avestan archangels now appear divine attributes, then 
human qualifiatlons and again as the gifts obtained 
by man from God* 

1 0. Other divine epithets. 

Space considerations do net allow us to furnish 
everyone of the remaining names of God given in 
the Yashtian lists with a Vedic basis. We have, 
therefore, to content ourselves by giving Sanskrit 
equivalents of some of the remaining 54 names since 
out of total 72, 18 have already b«en furnished with 
Vedic bases above. Khshathrya is Sanskrit 

is a superlative thereof ue» is 

and the superlative thereof i.e^ 

^[WT; ; similarly and are 

and respectively. ^ ^ 

is (cf. Yajuh. IL 3) {or m) 

1%^ (All good things created by Mazda, the off-spring 
of the holy principle — Darmesteter.) Correctly, as a 
name of God, it should mean ‘*the All-pervading, 
Great-Supporting, Embodiment (lit. picture) of 
peace’*. Kanga too has blundered like Darmesteter. 
f%fer?lLand fdRddi'^it are and RRidld, respectively. 

is the plural epithet 
of honour instead of the singular (cf. Rig. VI. 60.7 
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also II. 33.4 and Atharva V. 29.1.). is the 

superlative made from the same plural form instead of 
resulting from the singular and occurring in 
Rig. IL 33.4. is H. the very root kept as a name 
and not yet turned into Ifa; or snr occurring in the 
Veda, the former along with ^ in Rig. IX. 66.24. which 
probably suggested ai? by replacement of one 

noble word fpr by another beautiful one i.e. arfro, if 
scholars following equation be true. 

The Mantra refers to destruction of dark igno- 
rance and emanation of bright light through the Pure 
Great Truth. Avestan God and Satan are stated in 
Bundabish to be in bright light and dark ignorance 
respectively. 

is WT as in Atharva VI. 32.3 and VIII. 8.21. 
arm and are 3Wt and respectively. 

andf^fl^ are and (In actual 

Sanskrit it is ^=P#?nT:). 

and are and their superlatives 

respectively, ’em is Vedic as used in ?o|?oK. 
’551^ is 

/ 

Thus have almost all names been furnished with 
Sanskrit shades. One or two important ones may be 
now taken up in detail 
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is Chatter jee’s as 

the origin of though philologically nearer is yet 
traditionally farther, flrat was present in Atharva 
VI, 116.3. and was already called fiRtW in Rig. 
VIII. 96.10 while Rig. X. 83.2 and X. 84.4 call Manyu 
the one object whom all human subjects praise which 
all amply justify the author of the Yashtian lists in 
calling the Lord for ample Vedic 

bases were already present to justify its evolution. 

This Mainyush = Manyu problem had proved an 
irremovable obstacle for Darmesteter, just as Mazdan- 
Medha had proved for Haug and Mills. But 
these melted into an airy nothing in our hands 
and thus both Avestan God and Satan became clear 
to us. 

Mahan gives Mahtah which in Sandhi form will 
give Mahto. In Avestd this according to phonetic 
laws, should become The Parsis while retain- 

ing the correct vocative *r?3r and correct genitive 
forms have also assumed the latter as a 
nominative form and then deduced the base and 
used it as an ®rr ending masculine for their declension 
purposes. 

Thus Vedic concealed itself in due course in 
the Avestan scripture and scholars naturally could 
not guess the real Vedic base thereof. 
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In Sankhya aphorisms the Mahat represents the 
phase of universal knowledge during the processes of 
creation. In Vedas as well 5R?rr meaning ‘Super-con- 
scious one’ is a favourite epithet of Deity’s the name 
when termed Asura Mahas or Mahat. Thus according 
to Indian scriptures too Mahat is the Great Knower 
stage as in Avesta where is siiTira't. 

Rig. V. 42.11 requires us to serve Rudra with 
homages. He is Deva-Asura there. In Avesta, Ahura 
is the Lord. In Vedas ^ usually serves that function 
but Rudra is both. 

Asura usually means the Self-Existant one and 
so too does Ahura. But according to Pt. Khem 
Karan Das Trivedi it can also mean the Life-giving, 
one. Parsis can also interpret Ahura accordingly with 
advantage. 

From = to throw, Asura can mean “The 
dispellor of all evils”. Let our Parsi friends too 
derive the benefit of this sense as well. 

As a Mainyu — the Lord is Spenta Mainyu 
and Spenishta Mainyu in the Avesta, nay even in the 
G4tha. The beneficient spirit, the most beneficient 
spirit is the sense of these Rmw iP? forms. 


Ib reality when Ahiira Mazda the embodiment 
of life and knowledge ^ does; enter ' upon his creative 
feat, he first becomes Spenta or Spenishta Mainyuish 
Then evolves Vohumtina followed by Asha Vahishta 
and Khshattra Vairya, 


CHAPTER VII 



The Semi-Supreme Being and Archangels in the 
Avesta and their Vedic Source. 


A. Spenta Mainyu. 

The Supreme Being has been discussed before. 
Next to him are the two Mainyus — the 
Invisible Ones, which can be further divided 
into the good one and the evil one. The evil one is 
Satan. That good one is next to God but quite 
apart from the Archangels, and may be called as being 
above them. We prefer to call him the semi-supreme 
being. He is the Spenta Mainytu He is so important 
in Avesta that a whole Gatha of Zarathushtra is in 
his name, just as the first Gatha is in God’s own 
blessed name. It is a pity that the Parsis have failed 
(and so also the Europeans and Indians ) to realise 
the full importance of this semi-supreme being and 
the Prophet’s holy psalm in his honour. He is the 
one central knot of good, round which the whole uni- 
verse is resting. At times in the Gatha He is the 
Lord Ahura Mazda himself as quoted in the very 
beginning of the last chapter ; at another occasion he 


is a gift, a boon, for which the prophet is himself 
asking the Ivord. Thus Githa 3.1.6. reads ; — 

?IT 3*5^ I 

‘Send, or give nnto, tts, that spenta mainyn, O 
Ahura Mazda, O Lord Mazda or Omniscient Ahura !’ 

Here apparently spenta mainyu is a boon asked 
for from the Lord ; though Neryosangh sees in him, 
even here the Lord himself, whereas Spiegel sees in 
him an object created by the Lord, while Chatterjee 
takes spenta mainyu to be merely-Sattva guna — the 
bright element in the primaeval material, cause of this 
universe. A complete Gathic Yasna Ha out of the 
Gatha Spenta Mainyu will explain to us fully what 
Spenta Mainyu is and also enumerate the whole 
positive constructive aspect of the Parsi religion in a 
nutshell. The first verse reads as under : — 

c((^?5cIT^T t 

sflUTf ^wtcnciT i 

^arr siw^t ii?ii 

‘The pure white beneficient divine mind as also 
the finest human mind connected together through 
true peace, do grant for this one as also for us, fullness 
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as well as immortality, by (virtue of) noble deeds and 
words (as also finest thoughts). Ahura Mazda does 
grant ( to us all ) kingdom or rule { besides ) (tender) 
active (true wisdom) delicate wit. 

or 

‘May Ahura Mazda, (and the three Archangel 
pairs u e. Vohumana, Spenta Mainyu and Vahishta 
Manangha) and Asha, Harrvata and Ameretata, 
Khshathra and Armaiti, grant us all, ( the six divine 
blessings) the finest beneficient mind with true peace, 
the abundance of everything here as well as immorta- 
lity hereafter, the independent sovereignty coupled 
with just tender right and wise action ; through noble 
deeds, word and mind may they all do so,’ 

This verse gives us in a nutshell all the main 
constructive elements in the religion. These are the 
Lord Ahura Mazda ; Spenta Mainyu ; Vohumana (here 
called for it heads the six archangels, 

therefore, the superlative form has been used here.), 
Asha (Vahishta), Haurvata, Ameretata, Khshathra and 
Armaiti besides (noble deeds Shyaothrna.), Hvarshta, 
(good words f^^) Hiakbta, and (good thoughts ^RR^f) 
Humata. 

Belief in God and the archangels, and the practice 
of good thought, good word and good deed, ensuring 
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the heavens named Humata Hukhta Hvarshta, is a 
general resume of the broad principles of the religion 
of Zarathushtra so far as its positive aspect is concer- 
ned. 

Minor details include the Semi Supreme being, 
33 Izads or Ratus t.e. angels, performance of numerous 
ceremonies, reading of scriptures five times a day and 
so on. 

Before taking up one by one the main headings 
counted therein let us here first praise the Semi- 
Supreme Being through the remaining five verses of 
this Yasna chapter as well. These read as under ; — 

«r3i>RT I 

sTR^IT ft TOT 3IWT li=lll 

ara: 3?pNt I 

fra; ^ *t?3rr itir^ ii?ii 

3jfng; ii 

f«iT amRWR i 

fTM 'r3iT3^ 3J^R IIVII 

wrar aifo’ t 

3Rr3%’? =#tf2a; qi-^ iflnrar i 
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^ I 

3^^ 3TIMT^ H'^n 

m ^3fl ^5^ I 

mm 5CRt^ ^^rr i 

m^iiR \ 

fT-^it #3^ il^ll 

Translated they read : — 

2. Perform noble deeds through the (lit. hands) 
arms of Armaiti and attain, to the heaven of this most 
beneficient pure white invisible spirit, through noble 
words uttered via the speech of Vohumana. That is 
real consciousness. Mazda is the father of righteous 
peace — yes He the Superconscious One. 

3. Of this invisible spirit art Thou the Bene- 
ficience, Brightness or Greatness O Mazda ! (Yes 
Thou) who chiselled out for us ( all ) this enchanting 
universe with its pleasing fine architecture ; may (that) 
Armaiti prove bliss-ensuring for (our) residence (also 
food and clothing) ; whereby we may get into commu- 
nion through Vohumana ( with You ) (lit become 
communing ones). 

4. Away from this Spenta Mainyu will fly injured, 
the disloyal ones ; but not thus the righteous and 
peaceful. A poor man is for the holy one even during 
his poverty while if a wealthy free man he becomes 
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veritable non-bliss for the (sinful) disloyal (ones). (‘A 
profound destroyer’ according to Neryosangh). 

5. That Spent^ Mainyu which is really the finest 
thing, do Thou O Ahura Mazda ! kindly shower upon 
the truly peaceful ones for the same is their choice. 
The disloyal reaps (the fruit) of his actions due to his 
evil mind (with which is he continuously) (abiding) and 
to his lack of your favour. 

6. Ahura Mazda ! do grant that Spenta Mainyu, 
through the blessed fire, unto the strugglers who 
desire to know, for then through the divine approach 
of tender active wisdom and righteous peace a man 
does acquire a lot. 

It is clear from the above verses that Spenta 
Mainyu is a divine aspect for its Spenta is God Himself 
on account of his having created the universe of an 
enchanting design for us. It is also heaven or 
or (the finest attainable step). It is then Spenishta 
Mainyu. It is attainable only through noble deeds 
performed tenderly wisely and actively, and through 
blessed words uttered by a tongue having a noble 
blessed mind at its back, both done with the 
understanding that God regards righteous peace His 
own daughter. That Spenta Mainyu is further the choice 
of the holy ones and therefore, God grants the same 
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to them alone. When during a Yasna Yajtia the 
holy fire is kindled and when both Arnxaiti and Asha 
Le. peace and activism (Chatterjee) acquire divine 
contiguity due to tenderness and righteousness, then 
through that fire of Havan i.e. Yajyagni or Yasna— 
Athra His own son, does God, grant Spenta Mainyu — 
his boon to the struggling devotees who thus acquire 
all that they desire. 

Besides all this Spenta-Mainyu is an injuring 
element too but for the evil ones only and never for 
the righteous. 

Such Spenta Mainyu conception was no doubt 
acquired from our famous Shiva-Sankalap Man 
Mantras where the Shiva-Man is surely God and 
human mind both for the encompassor of past, present 
and future, the immortal, the farthest mover even in 
sleep and wakefulness and the one light of all light 
can not be merely the human mind. The conscious- 
ness of all creation is surely not threaded into the 
human mind, God is the Shiva-Mana. Of course 
human Shiva Mana too does exist* This Shiva Mana 
is naturally the choicest attainable for all. 

We, therefore, feel compelled to add, to what we 
stated in the last two chapters, that the Shiva-Sankalpa 
Mana Suktas of the Veda did contribute materially to 



the Avestan conception of Spent^ Mainyii, which 
name, however, has been taken from and 

and So much about the 

Semi-Supreme Being* 

We are, therefore, now free to take up the Avestan 
six archangels one by one> both their Avestan descrip- 
tion and name as also their Vedic basis. 

B. «!#rT 5^ Amesha Spenta. 

The immortal white beneficient elements is the 
common name including the six Zarathushtrian 
Archangels though sometimes including the Lord 
Ahura Mazda too as the seventh. 

The Vedic base of this word is furnished by Rig. 
X. 31.3. That Veda-Mantra reads as under : — 

\ 

' ^ ll 

the meaning thereof would be the following : — 

$ 

“Concentrated meditation has been secured. Un- 
paralleled creative bliss — the charming scene — is 
approached by the protective emanations like (pilgrims) 
to a pilgrimage. The pleasing force of His creation 
have we well-acquired. May we ever after keep well 
aware of these Immortal (protective elements).*’ 
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The Omni-Deities the deity for this Mantra) 

ha^’^e been here termed protective 

immortal elements which have become 

3TOT in the Avesta either from 

which will be simple and direct philological 
process or we may agree with other scholars in their 
equation and believe to have evolved 

into^W:. 

Either way, however, the above Rigvedic Mantra 
will form the Vedic base of the Parsi immortal 
archangels. 

Avestd, however, does preserve the blessed syllable 
#B[; in the forms and as a misprint even 

as hut does so only as a preposition, an indecli- 
nable, or a conjunction etc. and never as the name of 
their Supreme Being, Semi-divines or angels. This is 
is a great pity. 

Or did the Pdrsi Prophet intentionally abandon 
this to bring Ahura Mazda to the fore-front ; not 
unlike Agnih, Indra or Savita in place of which he 
adopted ^IT from ^^of Verethraghna from 

Vritraghna a name of Indra and Haurvatata from 
granted by Savita to his devotees ? 

Adityah are Vedic semi-divines named after the 
strongest one f.e., Aditya. But one of these Aditydh 
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is Amsha too. It is possible that the name Amshah 
in the above Veda-Mantra may fee indicating Adityah 
there and Parsis may have selected this in place, of 
Vedic In this connection it is important to 

' note that has tieen offered to in Yajura. X. 5 ; 
he has been counted in Adityis along with 
wr and in XXXIV.54. as also referred to in I 

In Yajnra. XXXIV.54 the five have a | 

sixth Daksba as well — the number six being just that 
of the Parsi archangels. Atharva XI.6.2. calls, j 

too, the epithet usually reserved for | 

Thus Parsis found ample justification in adopting i 

Amshah in place of Adityah for like, Amsha j 

too was a In Rig. 11.1.4. I,ord Agnih 

assumes Varuna, Mittra, Aryami and Amsha forms; all 
of which are Avestan honoured ones, only Agnih being j 

replaced as God by Ahura Mazda and as fire by Athra, 
son of God. Rig. n.27.1. is almost identical with 
Yajuhr. XXXIV. 54. and hence forms Rigvedic base of { 

the sixth of the archangels. Rig. 1.112.1 and | 

V. 42.5. refer to Bhaga, Savita (Amsha), or Indra, | 

Vritraghna and others out of which Parsis adopted * 

Bhaga, Amsha and Verethraghna but not Savita Indra, 
else they would not have succeeded in evolving into a i 


separate tribe of the one great Aryan nation. There- |j 
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fore> they too seem to have abandoned Agnib in favour 
of i,tbra and ■ in favour of In Rig. 

V.86J. Agnib and Indra are^ and in Rig. 106.9. the 
two Asbvins are the Use of singular and plural 
forms of 3?^ has already been referred to. 

Therefore, the Parsis felt justified in adopting 
in the form as the name of their semi-divines 
since in Vedas this epithet had been used in singular? 
dual and plural forms with the same object. 

A word about the Spenta. As Spenta Mainyu, it is 
merely only here plural In place of singular there. 
Of course and too have effected the evolu- 

tion of the word as also the sense. 

In Atharva XX.128.16. the word is used as an 
emblem of purity and brightness. In reality sun’s rays 
may have been implied for these too are the devah in 
the Vedas. 

C. ^ (Volimnana). 

Of the six archangels the first one is Vohumana 
called Vahishta Manangha too sometimes as in Yasna 
XLVILL quoted and translated in the very beginning 
of this chapter. Vohumana is the human noble mind. 
Spenishta Manangha is the divine blessed mind. When 
the two approach towards each other during commu- 
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cion at the prayer times Vohnmana becomes 
and Spenishta Manangha becomes Spenta Mainyu i.e. 
Divine mind descends down a bit and the human mind 
elevates itself a bit. Commnnion between man and 
God thus takes place, 

Philologically is Sanskrit =good 

mind or versatile mind ; but keeping the Vedic 

tradition in view as also the Avestan description, we 
can say that the Vedic the Brdhmanic 5ilT (cf. 

nr® and the Upnishadic JRf ($) sr^I (Taitt- 

rfya Upnishad) have given rise to the Avestan concep- 
tion of Vohumana for the creator just as next to Angra 
Manyu-Akomana is the destroyer — the good mind and 
the evil mind respectively as met with implanted in 
the human and other creation. This ^ is referred 
to in Atharva XIX.9.4 where human mind sharpened 
through Brahma is discussed. Surely this human 
mind blessed by Brahma is definitely the first step 
towards good both in the Veda and Avesta just as evil- 
injurious — unhappy human mind Akomana, is the 
first definite step towards all evil in this world, so far 
as human beings and their dependents are concerned. 

Atharva. 1.32.1 reads 

^ 

meaning thereby ‘‘Attend ye people to this. ^ 


Mahad-Brahm is going to speak.” This furnishes 
the right clue to the evolution of God and 
the leading archangel in the Avesta as also the 
Brdhmanical literature. Mahad Brahma is here the 
Supreme Being. Avesta picked up Mahad in the Mazda 
form and made Him its Supreme Being and relegated 
Brahma as Vohumana to the dignity of the leading 
archangel. The Brdhmanas picked up Brahma as their 
Supreme Being till GitH and Sdnkhya turned Mahad 
the first one into the Lordly Mother’s womb and the 
second into the first but also the noblest object of 
creation. This is the simplest relationship between 
the triad of Veda, Avesta and Brahmana, and Gft4 and 
Sankhya. Mazda and Vohumana are as good creators 
of all good in the Avestan world as are Brahma and 
Mahad in the Vedic and post — Vedic literature. 

Let us at least now remember the ahJve Rig and 
Atharvan hymns and follow Mahad Brahma. 

D. Ehfihathra-Yairya 
Having discussed the first archangel let us now 
turn to the second. In his honour too there is a 
separate holy Gdtha of Zarathushtra termed the Vohu- 
khshathra Gatha. Its first verse reads as under : — 

% ' 


;V"' ; ) 

‘O Mazda ! shower upon ns that heavenly { bless* 
ing) through noble deeds (which we cherish); in which 
does righteons peace move freely on account of the 
Yasnas of the wise learned ones ; that noble Incky 
Khashthra Vairya the welhcoveted of all/ 

^ The pnrport of the verse would be that the 

Prophet requests Lord Mazda to bless his holy follow- 
ers with noble, acceptable, lucky, an all-desired kingdom 
or rule in which on account of the Yasnas of the lear- 
ned ones righteous peace may freely abide. May his 
followers acquire the same through their virtuous deeds 
and may Mazda shower that heavenly blessing upon 
them. 

The lastverse reads as under : — 

\ 

^ wTf \m\\ 

‘l approach those friends and honour them through 
their personal names, (yes those) who are and who 
were, whom Ahura Mazda knows (as also) their true 
and holy, supreme and peaceful (faith) in (my) Yasna> 
in me, (and in my heaven too).’ 

The purport of the whole Gatha then seems to be 
that the prophet cherishes such rule for this followers. 
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wherein purity might prevail in Yasnas and noble 
deeds ensuring heaven might abound^ where divine 
devotees may be highly honoured by the public. 

Divine Rule — acceptable luck — is then the second 
Avestan archangel. 

In the Vedas too Khshatra is rule just as Brahma 
was knowledge^ worship, and devotion etc. 

^ can also mean ‘noble lucky 

military strength’ if be taken as Sanskrit 
‘strength’ -which sense also fits accurately into the 
sacred Ahuna Vairya formnla as well. 

The Vedas have only Kshatra b-ut Bramanas 
rendered it into ^ ><11) which naturally 

evolved into the Avestan Elhshathra Vairya, exactly 
as m of Vedas becoming iRt in Brfdimanas evolved 
into Avestan Vohumana or just as Asura in Brahmanas 
became Avestan Ahura— the Supreme Being. 

Just as Vohumana and Khshathra-Vairya form 
the first pair of Avestan archangels similarly in the 
Vedas too did Brahma and Kshatra occur together. 
Rig. 1.157.2 is one such passage. Rig. VIII. 35.16 and 
17 form another. Atharva II.15.4 and XV.10.4 and 3, 
also Yajura. XXXVIII- 14 form suitable references for 
the proper understanding of Brahma and Kshatra both 
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as divine qualities as also human achievements as in 
the A vesta. 

E. Asha Vahishta ^ 

This is the third archangel. He is supposed to be 
the most beautiful. His sister Ashi Vanguhi too is the 
most handsome virgin out of all female archangels or 
Angers, or Izads or Amshd Spent£ 

Although people may trace it to ^ but to us 
Shatpatha. II.4.4.2 with its ^ seems to be the 

real base of this Avestan archangel in the Vedic 
literature. If scholars with theory were to be 

honoured, the most abundant Vedic ^ will form the 
Vedic base of the ^ portion. Vedic ^CFI.as suggested 
by us elsewhere can form a nearer origin still, especially 
because % occurring in the Vedas will then form 
a correct base for because while ^ will 

evolve into ^ one of these Maharshis will form 
that for 

r. WPcTT Spcnta Armaiti. 

Blessed Mother Earth as also tender active wisdom 
form the Avestan fourth archangel. Rig. X.9i .4 and 5 
forms the Vedic basis of Mother Earth as Avestan 
Armaiti and Rig. V. 34. 6. and Rig. VII. 34.21 form 
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the Vedic base for the tender active wisdom as 
Armaiti. 

In Gdtha Armaiti is mentioned almost at every 
step and has already been referred to in the very first 
verse of the chapter from Spenta Mainyti Gatha 
quoted above and also commented upon. 

G. and H. Haurvatata and Ameretata. 

These are Vedic and respectively the 

former being located within Rig. X. lOO.I. ‘May 
grant us Le» abundance of everything, is stated in 

Rig. X. 36.14. Rig. VI. 56. 6. asks for for to-day 
as also for tomorrow. Thus both the divine and 
human aspects of this Avestan archangel have been 
furnished with a Vedic basis. 

occurs in Rig. IX. 108. 3 and at nume- 
rous other spots. Gdtha XLVIII.2 and Rig. IV. 54. 2 
however, form beautiful equation. 

We have thus succeeded in furnishing all the 
|najor good beings in the Avesta with a Vedic basis. 

Tet it be remembered that all of them are 
primarily divine qualities, secondarily gifts granted by 
God to man, while thereby these also do constittite 
connecting links between man and God and are thus 
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archangels in the real sense of the word. 

Of course none of these is a being in the sense of 
a tangible personality possessing flesh and blood or 
human or semi-human personality. 

Although Yashta, a much later part of the Avesta, 
does furnish Ahura Mazda with a Fravashi ».e. a 
spirit or individual existence still one can not ascribe 
the same to others. 



CHAPTER Vlll 

Indian allusions in Avestan literature. 

A, Avestan Batns, days, months and Yashts. 


A table will indicate, the mutual relationship 
amongst all these, best. ____ 


Day. 

Ratu. 

Yasht. 

Month, 

1-8-15 

Ahura Mazda 

Hormezd, I 

Dai 

and 

Dathd 

Sentences 1—23 

the 10 th 

23 

2 

Vohti-mana 

Horm, I 24-33 

11th 

' I 

3 

Asha-Vahishta 

Ardabahisht, III 

2 

4 

Khshathra Vairya 

Haft Amesha- 

6 

5 

Spenta*Armaiti 

Spend. Praises 
other mighty 

12 

7 

Ameretata 

Ratus too II. 

5 

6 

Haurvatata 

IV Amardad 

3 

9 

Athra 


9 


JSfote — Ratu is the lord presiding over the day 
or the month or both while Yashta is the portion 
of the Avestan scripture in praise of that Ratn, Angel, 
or Lord. 
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Yasht. 


Month. 


10 Apo with Aredvf- V 

Sdrd Anahita. Ardui-Sdr-Bano 8 


1 1 Hvare-Khshaeta. 


Khursh6d VI 


12 Mionha Gad-chithra Mdh. VII 

13 Tishtari Stdra, Tira. Tishtar VIII 


14 Geush 

16 Mithra 

17 Sraosh 


18 Rashu 

19 Fravashis 

20 Verethraghna 

21 Rdm Hvdstra 


Drvasp IX 

Mihir X 

Srosh Yasht XI 
HSdhokht 

Srosh XI A 

Rashu XII 

Fravardin XIII 

Bahiram XIV 

Ram XV 


Note. — Geldner’s following two Mss. here against 
four is inexplicable. We have, therefore, followed 
those four using Ram Hvastra, 
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Yasht- 


MoJitk 


25 j Ashf VanuM 


Ashtad XVIII 


26 Arsht^ta 


27 Asmana Hvarvanta 


Zamyad XIX 


29 M^thra Spenta 


30 Anaghra RaocMo 


Horn Yasht XX 


33 Dahma-Vanuhi 
Apbriti 


Vanand XXI 


Vacant Star 


All the 33 Ratus Sfroza 
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To trace back these terms to their Hindu basis. 

1. Asura Mahad Data or Dh^t£. 

2. (Vasu-mana, Bahu-man but in reality) Brahma 
or Brahma Mana. 

3. or) or Ashva Vasishta. Also Athar 
(through Athar) or Atra (from 3TOf and respecti- 
vely). Esha Vasishtha of Brahmins is the nearest. 

4. ^ and ^ 

5. %51T or 

7. 6. gwRf:. 9. 3?«t?^or STRt, 10. STpft 

of Veda and W in of Madhyandin 

Vajasneyi’s daily book. 11. 12. (=^)ilT; 

13. 1^. 14. ’I^. 16. 15}^. 17. of 

and 18. 19. iRT# of Ramiyana. 

20. I’lH. 21. 22. f^RcRT or i%^ 

24. ?75IT: 25. ^ (or 26. 5Kcr-l-6c?r. 27. 

3rRrRT5f; 28. 29. 1%^ or % ^rf , or 

JTRTflRcRT. 30. ^:. 31. 32. ^frJT or 

rarely CR-. 33- and last 

WU, and ftnsR:. 

The next question that has to be discussed here is 
to compare Yashtian material with the Vedic or post- 
Vedic one with a view to show how the former evolved 
out of the latter. Of course relavent material from 
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other parts of Avesta as well may here and there be 
touched upon with advantage. For this purpose 
typical common material is offered by the voluminous 
Haoma and Mihir Yashts, also by Tir> Ashi and Avan 
Yashts ; Rama, Srosh, Asha too do offer a little but the 
Fravardin offers some very suggestive names* 

B. Indian personalities in the Avesta. 

The above XXI Yashts along with Srosh Yasht — 
a part of Yasna, as also similarly Yasnian Haoma Y’asht 
form the XXII Yashts. Bighan Yasht comprising 
of chapters XIX, XX and XXI of Yasna is not included 
in the number XXII of Yashts. So too is Yasna 
Haptaughaiti not a Yasht. These parts are of earlier 
origin than the Yashts proper. So too are Yasnian 
Haoma and Sraosh Yashts far earlier than the other 
Yashts. 

Now we discnss the Indo-Iranian stories or myths. 
Opinion will always remain divided upon the historical 
versus mythological or allegorical nature of the A vestan 
stories. We believe tiese too can be traced back to 
the allegories used in the Vedas to make the subject 
interesting. 

Leaving these questions aside let us here follow 
the stories purely as story-tellers and as none others. 
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Let ns add here that the track is no doubt much 
beaten already, therefore, we would go in detail regar- 
ding our discoveries in the line and may not much 
dilate over the findings of the previous workers on 
the subject 

The Star Tira. 

VIII Yasht is Tisbtar, in praise of the Star 
Tishtari or Tira. Hang on page 279 of his Essays 
compared his feats to those of Vedic Brihaspatih and 
Indra, which exhibits his inability to find the true 
Vedic base for this Avestan Ratu. 

We have come across just the Vedic Tir in the 
third Sukta of Rigveda Mandal IX. On the basis of 
Avesta, Hang remarks in connection with Tir : — 

“If men invoke him He steps into the sea..., 

When men, then come to aid him by their prayers 

he descends for the second time into the sea 

He makes the waters of the sea then flow over its 
borders ” Hang, page 201. 

This comes very near the ideas expressed in the 
6th Mantra of the above Rig Sukta which runs : — 

“Well- praised by devoted wise men, God enters 
the waters and curdles them well to make them over- 
flow. To the donor He also grants jewels,’' 
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Vedic base is thus furnished for the Avestan Tit’s 
character as described above by Hang on the basis of 
Avesta. The Mantra in its ending part furnishes 
a further base for Hang’s similar statement regarding 
Tir and reading : — 

“He is called the giver of wealth.*’ (Hang page 

200 .) 

Kegarding the quickness of Tit’s flash and 
movement in the sky Hang uses the words : — 

“As swift as the river which has the swiftness 

of an arrow, and is the swiftest of all ” 

Spiegel and Bleeck on page 47 of the 3rd volume 
of their Avesta state: — 

“The Star Tistrya......who glides so softly to the 

sea...... like an arrow, who is a terrible pliant arrow, 

a very pliant arrow ” 

These ideas can be traced back to the interpreta- 
tion of the very next two Mantras of the above Rig vedic 
Sukta current about the time the Parsi scripture was 
composed. 

^ \ \m\ 

l 

“This Tira speedily runs through the sky, (surpa- 
ssing) the heavenly bodies, slanting and quick as an 
arrow or a ( river ) stream Untouched by any 


( 151 ) 


heavenly spheres, this Tir— the slanting one (Mercury 
does move finely into the sky., 

‘The showering Tir, illuminating all dark (ones), 
shines bright as if Agnih itself ; it is fit for being 
praised as also for being offered homages to.’ 

'This Rig Vedic mantra forms the real Vedic base 
for the Avestan conception of the star Tir which is in 
fact a mere dissertational commentary upon the same ; 
for in Avesta ‘We’ repeatedly ‘praise’ Star Tish- 
trya, ‘the shining’, the brilliant,’ ‘majestic’, ‘on whom 
the waters think’; the pond waters the running waters 
the spring waters, the waters of streams, the hail and 
rain waters, [cf. Atharva. 1.6.4. describing waters of 
various types e.g. hail, and rain waters (^TtW.-) pond 
waters (?slf»r^PTT:, spring waters 

waters of streams (apjc^rr:,) “When will Tistrya... 
arise to us ? When the source... the concourse of the 
flowing waters ?" “To the fair places, and spots, and 
pastures, running down to the buds of the trees ( so 
that) they grow with strength.” ‘For his brightness, 
for his majesty, will I praise him, the Star Tishtrya. 

with audible praise. with offerings, with Man- 

thr3,......with word and deed, with offering, with 

speech’ ‘Tishtrya .the distributor of water’ 




upraise thou the distributor of the field, the Star 
Tishtrya, with offering.* 

Avesta thus connected the beautiful story of the 
Star Tir on the basis of the current conception of Tir 
according to the then accepted interpretation of the 
Vedas where it has been termed as the cause of rain 
(W), bright as fire itself illuminator of 

all dark and fit to be praised ( 0 ^:) and 

offered homage to 

To give a finishing touch to the Vedic base of the 
Avestan Tir legend let us quote Rig. X.92.5. reading 

■ . ..^s. ' ' ■■■■. ^ '....fV ... ,, 

T?FW^W t i 

‘Streams flow (on account of the stimulus given to 
them) by the swift cause of lament to His enemies ; 
that Tir (constellation) holds the great Armati.* 

Avestans from here took up the idea of ‘the Stars 

which contain the seed of the earth*, with Tir as 

their head, ‘the distributor of water/ 

This Tir’s holding earth as per Rig. X.92.5. when 
studied with the above-quoted Rig. III.27.13 calling 
Tir ffT an ox ( though really shower or as taken 
above) becomes responsible for the Avestan Tir assu- 
ming the shape of an ox in Vendidad XIX.37. who in 
that superior position, must be supplied by imagina- 
tion with nothing less than golden horns provided to 
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him by the Veudidad, Since ^golden horned’ epithet 
had already been used in Rig, 1.163.9. 

The correct translation of *Zaranyao-sravahe, 
rendered into ‘of a golden horned’ by scholars on the 
basis of Pahlavi would, however, be of the one of 
glorious and bright fame’ ; for its Sanskrit base is 
whose meaning on Sanskrit lines would be 
the one suggested by us. 

Mythologically speaking this has been here 
used in place of ^ because mn: ‘the horse* had 
become so famous due to its advertisement through 
Gita and also because in Rigveda. 1.16.3.9. too 
had been used in connection with the Ashva misunder- 
stood to be horse. 

In India the above two Mantras furnished the 
Puranic school of thought with the ox upon whose 
horn the earth is supported. 

To bring out the central scientific fact behind this 
Tir legend we would simply state that the whole 
allegory has been woven round the natural phenomena, 
the advent of rains closely following upon the rise of 
the star Mercury in the Old World, and of the 
submergence of huge tracts of land under water as a 
result of the over-flooding of the rivers during the 




season. 
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